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FOREWORD 


It is an honour to be assigned the task of welcoming and 
introducing this massive work by the renowned scholar. 
Dr. V. Varadacharya. He has been working on this theme for 
decades with admirable thoroughness and the present publication 
embodies his lectures under the noble Trust in Honour of 
the memory of the great savant. Prof. M. Rangacharya. 
The Trust was brought into existence by the highly accomplished 
and venerated son of the professor, the late lamented Prof. 
M. R. Sampatkumaran. The book is being brought out by the 
devoted and worthy cousin of the professor, Sri M. C. Krishnan. 
The book does promote the lofty goals of the Trust in a 
conspicuous measure 

About the book itself, considering its vast scope, patient 
scholarship and meticulous documentation, it is hardly possible 
to pronounce a just and adequate estimate. Luckily, such is 
not the function of a foreword. The author starts with the 
giddy and dim heights of the Vedic religion and advances 
methodically to the delineation of recent Hindu philosophy and 
religion, which are dominated by the Agamas. The Recent 
Hinduism is Agamic in character, whether it be Sakta, Saiva 
or Vaisnava. Nol ttiat the hoary heritage of the Vedas, 
Upanishads, the Epic», Puranas and Smritis is discarded,jbut 
it is subsumed and concretized in the living traditions of 
practical Hinduism. Our author takes the treatment to further 
particularization and brings up to South Indian Vaisnavism. 

The ireatment is neatly introduced with a clear formulation 
of the subject-matter. The validity of the Agamas was 
sometimes questioned in the orthodox Hindu tradition itself 
and hence the question of their validity is considered critically 



and exhaustively in the context of the vedic tradition. The 
dimensions of the Agamas, their classification and the principal 
schools of the Agamic religion receive their due consideration. 
This discussion arrives naturally at the second focal point of the 
work, the Vaisnava Agamas Their two-fold tradition, the 
Vaikhanasa and the Pancaratra, is taken up in all the required 
completeness We are given a full map of the Pancaratra 
texts How the spirit and doctrines of this Vaisnava agamic 
tradition penetrated Vaisnava literature m general is shown in 
great detail The living Hinduism of recent times centres round 
worship. The principles and techniques of worship m private 
and in temples receive ample description, not excluding the art 
and science of the construction and maintenance of temples 
and the icons to be adored m them. How this conception and 
practice of religion deeply entered into the actual life of the 
people m all aspects is brought out in the concluding chapters. 

The book, one may say, errs in its abundance. But it 
welds the bewildering mass of data into an integrated design. 
All the old sources and all the writings on the Agamas by 
modern writers are noticed and judiciously put to use. By far 
this is the weightiest modern treatment of the Agamas. While 
thanking the publishers, we are to hope for the right reception 
to this altogether solid contribution. 


Mysore \ 
31—12— ’81 J 


S. S. RAGHAVACHAR 

Professor and Head of the Department of 
Philosophy (Retd ), University of Mysore. 



PREFACE 


The following pages contain an account of the origin, 
growth and development of the Agamas with special refeience 
to the Vaisnava kind. They are wntten after a deep study of 
the original texts of the Vaikhanasa and Pancaratra. 

Interest was aroused in me for a study of the Vaisnava 
Agamas, when I went through Otto Schrader’s Introduction to 
the Pancaratra and Ahirbudhnyasamhita and the Sanskrit 
introduction to the Lakshmitantra edition of the Adyar Library 
written by my revered father Pandit V. Krishnamacharya. 
These two are the only invaluable and authoritative sources for 
the proper understanding of the Vaisnava Agamas. 

While making a progressive study of the Vaisnava Agamas, 
I received a call from late Prof. M. R. Sampatkumaran to 
deliver three lectures at Triphcane under the auspices of 
Prof M Rangacharya Memorial Trust on Agamas and South 
Indian Vaisnavism. Accordingly the lectures were delivered 
by me 

Soon after, late Prof. M. R. Sampatkumaran suggested to 
me to prepare a work on the topic of the lectures delivered I 
agreed and began preparing to gather more information and 
details on this subject. Late Prof. M. R. Sampatkumaran 
asked me frequently to clarify certain problems which are 
necessarily to be solved and settled satisfactorily. This was 
really a hard task, .since I could find neither a scholar 
who could be of help to me for suggesting the means to serve 
this end nor any standard work, but for the two works (the 
latter is only an introduction) which inspired me for i. ; g ..p .1 
study of the Agamas. I did not lose heart but managed to gave 
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the matters cleared with the help of these two works and the 
s'.a 'dard samhitas of the Vaikhanasa and Pancaratra. Therefore 
the credit should go to late Prof. M. R. Sampatkumaran for 
much of the contents and their treatment m this work. 

While writing on this topic, certain matters crop up 
demanding solutions that could have a veracity like that of the 
already settled issues. With the available evideices no solution 
could be arrived at The evidences could only be studied and 
conclusions be drawn for the time being, allowing subsequent 
alteration when more acceptable and satisfactory evidences 
become available. 

To start with, mention must be made of the nature of 
beginnings of systems and schools such as Music, Dance, 
Drama, Grammar, Arthasastra, Silpa, Puranas, Kalpasutras 
and others. Eminent sages have their names associated with 
these, sometimes the same name occurring for more than one 
branch or school The sages could have been related to each 
other as master and pupil or indebted mutually or bearing 
mutual influence. So the schools are taken to be interrelated 
and interdependent too in some respect. When the idea of the 
whole could have thus prevailed, it is not proper to treat one 
system as fully derived from another, unless there is direct 
evidence in support of it. The question of Sakta agama alone 
to have been the precursor of other kinds of Agamas should 
therefore be treated as idle. Equally baseless should be the 
reason that agama should have had its home m India or outside 
India. With our limited knowledge of the situations in the 
remote periods, it is too early to be dogmatic for suggesting a 
period or periods for the origin of the Agamas. 

Suggestions have been made by some wiitcis that the 
Agamas are antivedic and should have risen under the impact 
or the wavs of life of the aborigines of India. It is to be 
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observed here that borrowing, whether, linguistic, religious or 
cultural, is always from those who are spiritually and morally 
superior or politically dominant in power: minor impacts 
could have been there on the cultured class coming from the 
tribes but wholesale concept of the Agama way of worship 
could not have emanated from the tribes : the Agamas must 
therefore be treated as supplementary to the Vedas. 

Ever since the Agama mode of life and worship came into 
vogue, there were host of writers on the Smrtis and Puranas to 
denounce it as unauthoritative and anti-Vedic. However, the 
Agama mode has come to stay stabilised and getting intertwined 
with the Vedic practices. The reference to the linga in the 
Taittiriyaranyaka 10. 43-47 should be taken to point to the 
prevalence of offering worship te the symbol (pratika) which is 
as valid as Yantra representing a stage prior to the evolution of 
idol (pratima) 

Then there are the compositions of the Alvars. There are 
shrines whose glory is sung by them and recorded in the 
Nalayiradivyaprabandham. There are also the Agama texts. 
Among these, the temples should been in existence for a long 
period before 7th century A.D. when the Alvars sang their glory. 
The structures in most of these huge shrines, which were built 
following the sculptural and Agamic directions, should be placed 
at a period later than the Alvars. Whether these temples were 
built according to the Agama directions cannot be proved with 
any degree of certainty. The shrines at Paramesvaravinnagaram, 
Tirukkottiyur, Kudalur, Srirangam and others reveal through 
their structures, that they bear the Agamic influences. This 
cannot be said of other shrines Besides, the two important and 
well known shrines at Srirangam and Tirumalai have their 
vimanas named Pranavakara and Anandanilaya. Neither the 
Silpasastra nor the Agama texts envisage the erection of the 
vimana of these kinds. It must be therefore, be taken that the 
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Agama texts were not as ancient as the compositions of the 
Alvars and that even when they became composed, they did not 
have their full impact on temple constructions. 

It is equally unsound to agree with the idea that the Vedas 
do not contain reference to female deities who became introduced 
later into the epics. The Taittinyasamhita (1-8-6-1) refers to 
Siva as Ambikapati. The name Ambika occurs as, the name of 
the Joity That like Siva, she could not have received worship 
in the form of idol is another point. 

T he Vaikhmasa system is more ancient than Pancaratra 
1 1 oi, 3hrgj and others were the direct pupils of 
Vik .anas. Yet, the texts which are now available under the 
authorship of these are not in a language suggestive of an ancient 
kind. They must be placed thus in the period about 6th or 7th 
century A,D 

Regarding Pancaratra texts, the ancient ones do not contain 
reference to temples or idols there. They contain much useful 
material regarding Jnana, Cosmology, Vyuha, Yantra, Mantra 
and Yaga. The order among the texts may not be hxed as a 
text, supposed to be earlier mentions the text claimed to be later 
Yet, J.ivakhya, Laksmitantra, Ahirbudhny.isumhita, Parama- 
samhita, Pauskara and Sattvata can be taken at present as 
having been composed m this order 

Concepts and theories of Visistudvaita on the philosophical 
sphere impressed the Vaisnava community to a very high degree 
Temple worship has been, however, very popular. The result of 
this has been that the later texts on the Agamas ignored to a 
great extent the value of Jnana and Yoga padas and paid much 
attention to the treatment of Knya and Carya aspects, as temple 
construction and worship of the idols found much favour with 
the people. 



With all the rich and ancient back ground of the Agaraas, 
it is strange to note that both the Vaisnava Agaraas are m vogue 
and practised only in South India, with few exceptions in some 
places in North Tndia. The Vaikhanasa is less known in the 
North than the Pancaratra. The reason must be found in the 
far more numerous Visnu shrines situated in South India 
celebrating as glorified by the Alvars. 

These observations made above have validity only for the 
present. Deeper study of each of the Vaisnava Agama text, 
when undertaken will thiow much light on many of these issues 
requiring modification and alteration for the concepts and 
theories now held as belonging to this Agama tradition I have 
the feeling that whatever is necessary is not left out in this work. 
At most, this work could be treated as source book for further 
study to be undertaken on the subject. 

It is sad that Prof. M. R. Sampatkumaran is no more 
to see this work released. I could not forget his repeated 
utterances of encouragement and support for completing this 
work. I should thank also Sri M. C. Krishnan, the publisher 
for his painstaking efforts to see the work through the press. 


Dr. V. VARADACHARI, 
French Institute of Indology, 

February, 1982. Pondicherry. 
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Srimate Ramanujaya Namah 


PUBLISHER’S NOTE 

The printing of this book, Agamas and South Indian 
Vaignavism, had almost been completed when a cruel fate 
intervened and snatched away Prof. M. R. Sampatkumaran. 
It is amidst the gloom of his demise that I am compelled to 
write this note 

Three lectures on this subject were delivered during 
February 1974 by Dr. V. Varadachari, currently of Institut 
Francaise D’Indologic, Pondicherry, under the auspices of 
Prof. M Rangacharya Memorial Trust (endowed by his dutiful 
son, the late Prof M R Sampatkumaran). The revision of 
these lectures for being printed and the necessary time required 
for editing and printing carefully a book of this bulk accounts 
for the long delay in brmging it out. 

The scope of this work and its approach to the subject has 
been briefly, yet very succinctly, explained by Prof. 
S S. Raghavachar in his foreword. The authenticity of the 
Agamas has been questioned from about the beginning of the 
Christian era. The objection is based only on one point viz , 
worship of God based on the supposed non-Vedic character of 
the Agamas which recommend strongly the worship of particular 
deities in an exclusive manner Idol worship marks the Agamic 
mode of worshipping God. The objections against the validity 
of the Agamas have been refuted by Yamuna in his great work 
Agama Pramanya and Ramanuja has made good use of the 
Agaroa texts m his exposition of the philosophy of Vi4i$tadvaita. 

The Agamas glorify several deities and there appear to have 
been certain Agamas of the nastika kind too. In course of time 
only the S'dkta, S'aiva and Vai§nava Agamas survived and the 
rest became extinct. In this book Dr. V. Varadachari has ably 
dealt elaborately on various Agama texts and has devoted 
detailed attention and emphasis, particularly on Vai$pava 
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Agamas and the nature of worship in Vai?uavaite temples and 
their effect on the religious life of the devotees of Vi§nu in 
South India The width and the depth of scholarship called for 
in making such a study of the subject may very well be judged 
from the works listed out m the Index. Dr. V. Varadachari has 
done more than real service in bringing into focus the Agama 
literature which had not so far been dealt with in a scientific 
manner. 

Readers may be aware that this Trust has been, in its own 
humble way, making significant contributions to the study and 
propagation of the philosophy of Vi$i§tadvaita, and the present 
publication, the fifth m the series, is m fulfilment of a 
commitment made in 1977 at the time of publishing the earlier 
work, Sri Ramanuja's Philosophy and Religion by 
Dr. P. B. Vidyarthi. 

It remains for me to express my thanks to Dr. V. Raghavan 
and Sri C. S. Parthasarathy Iyengar (both of them are no longer 
with us) and Prof. A. N. Parasuram who presided on the three 
days of the lectures and conducted the proceedings. I am 
greatly indebted to Prof. S. S. Raghavachar, who, in spite of 
failing health had been good enough to write the foreword in 
his inimitable style. The Triplicane Cultural Academy associated 
itself with the lectures and the authorities of Sri Yadugiri Yatiraja 
Mutt, Triplicane, Madras, kindly allowed the use of their hall 
for the lectures I am under obligations to all who helped 
in the printing of this book and to Sri M. A. Thirumalachari 
and Sri A. Thamgachalam in particular. I cannot sufficiently 
express my thanks to Sri M. N. Parthasarathy, M.A., Secretary, 
Sri Ramanuja Vedanta Centre, Madras, for his assistance in 
getting this book ready 


February, 1982. 


M. C. KRISHNAN. 
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Agamas and South Indian Vaisnavism 

CHAPTER I 

INTRODUCTORY 

The Vedas represent the earliest extant literature in the 
world They are four, under the names of Rgveda , Yajurveda % 
Samaveda and Atharvaveda They record many aspects of the ltfe 
of the peopi* of ancient India whose religious beliefs and 
aspirations left an indelible mark on their social life. Indeed, 
the religions and social aspects became inextricably mixed up 
with each other But it must not be forgotten that the Vedas 
deal primarily with the religious beliefs and practices of ancient 
India 

Whethei the Vedas are regarded as eternal as Hindu tradition 
believes, or as composed by a number of authors at different 
periods and then codified, it mus* be admitted that the concept 
of the Deny must have been an article of faith long before the 
ancient Indians felt any urge to offer worship There was also 
the realization that man has to depend on the Deity for 
protection from danger and distress and for a secure and happy 
1’fe. To evoke response from a deity when a person offered his 
prayer to gain any particular objective, or to offer thanksgiving 
for the fulfilment of the prayer, an offering of what that person 
had with him was made Usually, the offering was made in the 
sacred fire which was believed to convey it to the deity 
concerned The prayers are recorded in the Rgveda and the ways 
and means of the offerings to be made are treated in the Yajurveda . 
The Samaveda helped in chanting those prayers so as to attract 
the Deity As for the Atharvaveda, it provided the people with 
the means to protect themselves against enemies and evil forces. 
asv—1 
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AG AM AS AND SOUTH INDIAN VAISNAVISM 


The Indian community in the earliest period d^es n >t seem 
to be very different from our society today in the attitude :o life 
and in basic fiJspgs and aspirations The ^dfTrinLS endured by 
the people from time to time were then regirded as the fJT cts 
of past deeds Thus there is a r* ft rene: to :’k sens: of g»>df 1 
It was considt rtd that sufi\ rings cou'd be n %t rc >me by th 1 rce 
of the deity 2 Hatred, disuse and dotr s\ [Timed ilv nO G. d 
was 1 >oke 1 up^n isaph>sicnn whk: pro, nee w is v 'rnci 
after by the suffers iportnrihit tluv mnh T g t m Vickies 4 
God’s good-will was sought afurS ind apn. ib were made for 
this purpose,6 L mg life, co-opcraMOc amon* people a f :i wrh 
God, prosperity, \ Oor *u> sons and 30 id food 7 are the ih re. 
desues frequent!} expressed in the priyer^ » fT ltd to the dti’k . 

The amien i Irdirmskeie quit** * \s iic o' live rafurt o* me 
di.itms. T t y j.»aciised medituMcm r. V 2 'b I cl 1m J 
that the 1 * m e’ar im'y rn whom the mditator fix* d his 
thinking faculties appeared before him This created a sound 
reflex in the mcdltatoi. The rcstasv which the meditator then 
felt gave rise to a it* usual seuirs to dm *ound refl x Hus 
came to be krm vn as * u< f ia\ It con’an ui a pit lure 1 r she 
deity in the linuaace k*iu*n to the mediator The maht'a. h c; 
sev ral phases like pr t rs> invoc ill 3 di it: k > 10 
deliberations,H oewaiUngs,^ questions 13 a.our ,14 t \ \ 


3. RV VH fa a S 
2 Inid Vi! f-P 2 

3. /Z>idf II 3^ 2. 3 

4. Ibid II 33 4 ; VII. 7, 1-2 
6 ThiJ II 33 6 

6 Ibid' II 33 4 

7 Ibid' I 89 2 , SY T II 17 ; RV l 11 2 , h 3^ 1, 14 t IV. ;*0 K , 
SV Purvarci'ra V 6 8, 

8 RV I 1.1 
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10 re. vi 6 1 2 . 
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others God then became identical with the mantra 4 Many 
deities appeared thus to the same or various meditators and thus 
many mantras came into existence. Those mantras which were 
of the nature of praise were also called rks 15 Some of these 
mantras were used with or without change when set to music 
and sung and when making offerings to the deities concerned. 
The meditator is thus a seer of the mantra (maniradrastf ) and not 
its author Those who have realized this are known as the fsis 
for the particular mantras Hence sor*e sages are considered as 
the r<tis for some rks 

The word ‘ mantra 9 is considered to have been connected 
with the faculty of thinking which is the sense of the root 'man* 
or ' main * 16 When the rks occur in the Vedu texts for 
employment in sacred rites, they no longer have the denotation 
of the faculty of thinking. Besides, certain passages which 
convey senses other than thinking, are also called mantras So, 
it i* held that whichever passage is specifically mentioned in the 
Ved c texts as mantra must be named as such 

Regarding the concept of God and the characteristic 
features of deities m the Rgveda, the scholars of the West 
contend that the religion of the Rgveda represents that of a 
primitive society marked by the “spontaneous emotioaal 
reactions of wonder, awe and fear evoked in man by natural 
phenomena such as the wind, the sun and the moon. Impressed 
by these powerful and inexplicable forces of Nature, primitive 
man reacted with emotional attitudes and behaviour to which *' 

15 For the definition of Rk , Sdman and Yajus . ^ee Jaimini's 
Purvamimamsd Sutras , II 1 35-37. 

16 The root ' matn ' has the sense of ‘secret talk ’ (gupta-parihha- 
jana) It seems that the word 1 mantra * must have been derived from this 
root The seer ( mantradrasit ) who received the mantra waa the only 
person who had received it and none else He alone had the sound 
reflex and the sense of the root 1 mafr; ’ is applicable here 

17 Vide Ssyana'e UpodghsU to his RgvedabhZsya (p. 35) 
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the name ‘religion* is given 18 Personification of the 
superna tural and the anthropomorphic concepts of Na’ure are 
also held to have given rise to the idea of God in primi ive 
socieiy 19 Some scholars are of opinion that the Vcdic culture 
was influenced by magic acts, fertility rites and other prim i ve 
mamfistatioas cf religion The performance of these was 
in tended to sumuhte or propiti i te the p > wers of N 1 1 are and so 
was consider,d as an obligitory duty. A study of pumiuve 
culture is thus quite essential for understanding Vedic culture 20 

These findings of the Western scholars could be acc-pted, 
if the Rgvcdrt conta ns any evidence to support them A society 
which is called prmmve is distinguished from a civilized one 
and, on ths ground, is h Id to be inferior to the latter Ii 
order to avoid ibis kind of attitude towards that society, the 
Word * prelueraia * is often used by modern writers. 

Cerntily ilv* sonety and culture ss depicted in the Rgveda 
are no* pri naive There are certain feaiur s which bJong on'y 
to primitive cieiy and none of them are traceable in the 
Rnucda There is nothin* like the *mana* of the Polynesians, 
the 4 mam ton' of the Nuth Am ricans, tvranmcal practices 
characterized by cruelly and rough behavi ur, head-huntiny lor 
achieving a jm tier si.* ? us, tattoo, taboos and tot mism Fh;sc 
are negative p** cos of evidence to prove that the religion of tho 
Vedas is not primitive 

Oa the other hend, there are substantial piec s of evidence 
to show that society in the Vedic pertod wa, cvihzed Family 
iife is well depicted with pwople striving for and living a happy 

18. Edward Norbeck * Religion in Primitive Society p 24. 

19 * acdonf 11 4 A Vedic Reader for Stu ients t Introduction, p xviii ; 

Max Miller. What can India teach us? p 180 

20. Cf J Gondi; * Some Observations on the Relation between gods 
and powers in the Veda apropos of the phrase, sahasaji sit nui pp. i-iv, 
1-107, S. Gravenhaje. 
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and prosperous life 21 The ideal of a t 3stra was quite familiar 
to the people of that period 22 Homes, gatherings, garments 
and the use of horses and chariots are frequently referred to, 
suggesting an advanced and developed society on the material 
plant 23 Words24 like cam, sumangaliJ}, saubhagalva and others 
bung out the aesthetic sense of that society Fine poetry,25 
wnh attractive similes, points to the literary excellence of the 
Rgveda 

Culturally, the standard of the Rgveda marks a well 
advanced stage of society Acts of worship and prayer, 
accompanied by offerings, convey the friendly attitude of the 
people towards the dent.s The relation between a devotee and 
his god as described reveals reciprocal aff ction and familiarity 
between them 26 This can he compared only to the relation 
which is noticed in the cult of bhakti of later days Lastly, lofty 
ideals of culture are suggested in the prayers offered by the 
peopk 27 All these show that the culture and religion of the 
Vedas were well advanced and so could not have belonged to a 
primitive society. 

SupTnaturalism is in important element of religion. It is 
a belief that (here is a reality over and above the forces of 
Nature This reality is acknowledged by both preliterate and 
civilized societies. So the worship of this reality as manifested 
tn Nature cannot be treated as worship of Nature or anthro¬ 
pomorphism or personification of natural phenomena. Neither 
the cosmic experience nor the awe and f«.ar evoked to man by 
natural phenomena could be taken as having given rise to the 

21 RV X. 34. 83 

22. Ibid IV 42. 1 ; X 125 

23 Ibid X 168 

24 Ibid I 34 S , III 8 2 . X 85 33. 

25 Ibid I 85 7 , 1 113, I 10 ; HI. 8. 9 ; 39. 1 , IV. 61. B , 

5 83 . V 11 6 , 6 64 . X 71 2 

26 Ibid It! 69 3 , VI 54 4 . VII, 716. VIII. 48 9 

27 Ibid. VI S2. 5 , X. 37.7 ; SY. XL. 10 ; B t . I Ip. 1.2.28. 
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origin of religion. Faith in the deity as governing the moral 
order must be taken as accounting for its rise. 

Even if we concede that magic arts could have been 
responsible for the rise of culture and religion in a primitive 
society, it has no relevance for Vedic culture. The Rgveda does 
not have any direct reference to such acts Whatever references 
are there, suggestive of such practices in the Rgveda , and, more 
so, in the Tajurveda, may be deemed as survivals from a hoiry 
past. The Atharoaoeda does con'ain many references to them. 
It would be reasonable to take the major portion of the Atharva - 
veda as compiled long before the Rgveda, but on this account it 
would not be proper to trace the origin of religion to magic 

Not only were the ancient people aware of the concept of 
the deity, but tli v had also knowledge of the distinct traits of 
several gods Iadra is depicted us a warrior, Agm and 
Bfhaspau as priests and Rudn and Alvins as physicians. Some 
deities are depicted as passing through the air in their chariots 
drawn by steed- 28 Their limbs and ornaments are frequently 
referred to as dazzling.29 They are offered seats made of sacred 
grass, 30 and seived with milk, butter, grain and flesh of sheep 
and other animals 31 The soma juice is fr-quently stated to be 
an offering to deities 32 

Such descriptions show that a particular god was conceived 
in the manner m which he presented himself to the seers and 
that each deity had some definite features with which he was 
identified. Sometimes, while a particular deity is glonfed, 
another deity is also brought in and extolled together with the 

28. R. V. I. 35. 3, S , II 12. T . IV 81. B , V. 83. 6 , VII. 71 3. 

*9. Ibid. I 34. 9. 10 . II. 83. 9. 

30. Ibid 1.85.6, V. 11.2, 

31. Ibid. II. 33. 5 , II. 35. It, in. 69.1, IV. 50, 6.10 , VII, 63.8. 

32. Ibid. II 12. 14. 
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former 33 This is taken by the Orientalists as a feature of Vtdic 
deities whose “figures are indefinite in outline and deficient in 
individuality “.34 However, it is difficult to agree with this 
view Rudra is referred to as 1 Kupardin *,35 which word means 
one who has matted hair He is depicted as having the bow, 
Pinak,»,36 in the hand The word, * pratima \37 occurs in the 
sense of the form of the god who is to receive the oblation. It 
is not therefore proper to hold that the deities of the Vedas did 
not have definite forms at all and much more Inaccurate is it to 
treat the Vedic deities as lacking in individuality The deities 
must have appeared before the seers with their distinct features 
which were identifiable to them and which were described by 
them in expressions with which they were quite familiar. 

Though the gods appeared before sages through mantras and 
were depicted by them, they went out of sight afterwards. 
When the sacrifice was required to be performed in honour of a 
deity, the singers of the rks had to invoke that deity 39 The fk 
which was already available, had to be r cued and chanted. 
The scat of grass wis already pr pared for the god to arrive 
there and occupy i*.39 This is enough proof to hold that the 

33 R V IV 57 10, 11 where Tndra is jointly mentioned with 
Bjhaspati t VII 63 3. 5, 6 for Mitra. Varuna and Savitj- , cf I 35, 1, 7 , 
1. 86 , II 33 2 , V 83 6 , 6. 54 , VI. 49 3, 4 , VII 61 , VIII, 29, 

34. Vedic Reader for Students Introduction, p xix 

35. RV. 1 114. 1, 5 , VI, 55 2, VII 83 8 ; IX 67 11 

36. SY HI 61 , XVI SI , TS I 8 6. 2 . Cf SY XVI 7 where he Is 

referred to as blue-necked. 

37 RV IX 130 3 The word occurs here in the sen9© of the deity. 

A question is put as to who the deity is Ssya^a explains the word thus , 

• DevaU havi$patiyogitvena miyate nirmiyate lti pratimR * The answer for 
this is contained in the next hymn where the deity is mentioned as Savitf. 
This does not convey the sense of the idol and, as such, the word 

* pratima ' cannot be taken here to convey that sense 

38 RV , II 33 5; VII. 71 2,3.4, 

30. told. I. 85.7, V. 11.2. 
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Vedie seers were aware of the possession of physical forms by the 
gods. Yet the Vedas do not contain a specific description of 
the person of the deity. This is clear from the role that Agni 
played io sacrifices. Agni is considered as the bearer of 
oblations to the gods, which means that the gods did not appear 
In person to receive the offerings. This nude the Mimdmsd 
schools of thought argue that a god is only mantra and there is 
no god apart from it.40 Supreme significance came to be 
attached to the scrupulous attention to be paid to the uttering 
of mantras without the least inaccuracy. 

While the concept of divinity was developing on these lines, 
there roust have been growing another tendency to evolve a 
different conc*pt of the detty, of course basing it on the 
teachings of the VcdasA 2 The hotr , adhvaryu , uigdiy and 
brahman , who were all connected with the performance ot a 
Vcdic ritual, wer. perhaps the only persons ^ho were content 
with the identification of mantras with the gods Perhaps, those 
who assisted them also held the same view. Others who were 
Brahmins, K$atnyas and Vattyas, and did not have actual 
participation in such performances, might have remained content 
with this concept of God. The Ved&ntins , however, refuted it, 
admitting physical forms for the deities 43 

Long before the development of the Itihdsas and Purdnae 
there must hav s ’ been an intense yearning on the p irt of the 
people to visua <se the one s jpreme G jd in person. God 
however would not present Himself to one and all for the nuie 

40 Cultural Heritage of India, V»1 III, p 166 

41. Vide Panmiyafikra 52, where the dangers of mispronouncing 
words in respect of syllables or accentuation are affirmed, citing the 
example of the disaster to the sacnficer who misplaced the accents m 
pronouncing the word, “ Jhdraiatiu 

42 Chsnd. Up , IV. 16. 2. 

43. This is discussed in the Devafadhjfcarajia of the Brahmasilfras, 
I. 3. 25-29, See also Tisha's JV>ru*£fl, VII, 6, T, 
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asking, and so the followers of the Vedie tradition mun have 
been seriously considering a way to attain their cherished 
objective. 

Again, though cods and men aopear to be friendly 
accord ng to the Vedu tenets, there is no direct evidence in 
them to prove that man had an intense longing to vi>uil ze the 
one Sipremi Gii That is, the doctrine of bhakli does not 
appear to have developed then. Those who performed 
the 'aerifies had only the awaieness of their dependence on the 
g 'd$ for protection and secu ity They and those also who 
did not acrually pamcipite in the ntualistic performances* 
shoul 1 hav had the concept of a Supreme God and even might 
hive dev,l ped a strong desire to see Him in perion It is this 
intense liking that ripened later into bhakti „ 

B sides, there were Sudras who formed the majority of the 
popjlation There were also women who represented nearly 
half the people. Bjth these wore not qualified for the s udy of 
the VoJas and for that reason had no competence to have the 
fitness to p rform the rituals They were not however, living 
in the dark. In a way, they should have known what God is 
B longing to the same community, they must have had abiding 
fai.h in what the sacrifices beluved. It must be no surpr se if 
they, too, along with the men of the twice-born castes, 
chwrished a deep longing to visualize God. 

It is vo satisfy ihe yearungs of these that the Agamas were 
broug't into b mg. Tne word ’ agnma ’ suggests that they came 
later than the Vedas 44 They are held to be mirlns cally valid for 
the following reasons Fust, they are based on what the Vedas 
teich. Whatis adumbrated in the Vedas receives an elaborate 
exposition in the Agamas , Secondly, the promulgators of the 

44. This may also indicate that they were brought from a different 
pUce since a a 1 maans motion towards a particular place from a different 
one. 

ASV—2 
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Sgamas are either the gods themselves or sages of great 
credibility who were steeped In the Vedie tradition. Further, 
the Agamas contain references to the Vtdas and enjoin the 
adoption of Vedic mantras 

The word ‘ Sgama * is derived from the root, * gam \ with 
the preposition ‘a*. The sense of this root, which means *to 
go*, may also be ‘moving (mentally) towards an object which 
is to be gained*. In this sense, the word conveys the same 
meaning as the word * veda \ Besides, as the preposition * S * 
gives this root the sense of motion in the reverse direction, the 
word * Sgama * can be taken to imply the handing down of 
knowledge from teacher to pupil, and thus to denote traditional 
(sampradSya ) knowledge. Then the word ' Sgama * can be taken 
to mean what the Ananias stand for. 

The A^amas are also known as Tantras. The word ‘ tantra * 
is derived in two ways. According to one view it is from the 
root, * lan to spread, with the upadt suffix, ‘f£r<m*,4S Hence 
some scholars 48 suggest that * tantra * means the spreading out 
of the cosmic energy in the person who practises It. Others47 
take it in the sense of a system which elaborates the knowledge 
evidently acquired from the Vedas. To vindicate the validity of 
their system, the writers on Tantra seek to split the word as 
‘tan’ and *tra’ (spreading and saving), so as to mean that 
Tanha gives an exposition of the matters taken up in the sys'em 
and also saves the aspirants who follow it from bondage.48 The 

'\ r > Vjde . Sarvadhatubhyah ? tran (498) 

40, This sense is based on the root * tan ' to spread, which must be 
with reference to something centred in e particular place The system of 
Tantra believes that the universal energy is latent m the individual He 
has to practise yoga and enable his energy to issue forth from his body, 

47. 5/jaJrti and Shakta , p 17. 

48 Vide 

(Ksmikdgama . TantrSntara PafaJa ) 
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word ii also traced to the root * tatri ’ which mean* sustaining 
or lendiog support, and hence can be taken in the sense of 
offering an exposition 49 Yet others take it to mean 
understanding.50 

The word, ‘ tantra *, occurs in the sense of a dsstrafil as 
evidenced by the titles of works like fpa$titantra Tantravarttika 
and otheri. It has acquired a specific sense in this lit.rature. 
It docs not mean any gSstra, but only the Tdntnka system. 

An attempt is al»o sought to be made to specify the purposes 
served by the Agama and Tantra The Agama provides the 
aspirant with knowledge and Tantra saves him from bondjge.Sl 

sTigrr rainnit nnj » 

*3^ sTSNfasj a 

(PiAgaldmata quoted in Tantras: Studies in thiir Religion and 
Literature , p 2). 

However, the two names have com e to signify the same 
system whose validity is held to be on a par with the Vedas , 
Snrtis jnd Purdnas It is held that the Agarnas have special 
importance and validity in the Kahyuga. 

517^ 3 jnoffafs 7RJf7i»W*l*JTN» II 

{Kuidrpavantantra) 


49 Tatri la taken here as the basis. 

50 liftnaJivagurudeva commentary on the fianaj/vagurudevapad- 
dhati : III p 28. 

51. 7/de - -Kaiika Vftti on the AifddhyayZ (VH. 2 9) Kautilya's Artha- 
iJsf/d (XV 3) uses the word in this sense. Cf 

sunk 

(Nydyabhdfya, 1.1. 26) 

52. For a fairly leng list of matters dealt with in the Tantra . see the 
&abda<aUpadruma t p 165 and Vdcaspaiya. pp 616-618 and for the 
Agama % inbaakalpadruma, pp. 564-6 and Vdsaspatya, pp, 6263-3227. 
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The Agamat have an independent development of theory 
and practice and should be taken as a system of philosophy and 
religion based on the Vedas. The theoretical side represents a 
continuation of the results of philosophical enquiries which the 
Vedas deal with. The controversies and discussions which mark 
these enquiries are left out in the Xgamas. Greater attention Is 
paid here to the cultural discipline which Is sought to be 
inculcated through practical religion. 

The matters which the Agamas treat of could be brought 
under four heads, namely, jnSna, ’■-■'a, kriyd and caryS, which 
stand respectively for the knowlec reality, yogic practices 
for the realisation of the Ultimate Reality, preparation of 
materials and their collection for the worship of the • 
the religious practices. 

The SathhitS and Biihmapa portions of the Vedas could be 
taken to form a unit containing a rich development of the 
concept of God who is to be worshipped through the 
performance of sacrifices. The various hymns of the Rgneda 
were evolved at different periods In praise of the deities and 
found ritualistice use in portions of the Yajurveda and SBmaveda 
which had relevance to the propitiation of particular deities 
through sacrifices in which particular hymns were to be recited. 
The explanatory portions of the particular rituals, which had 
relevance, are found in the Brahmapas forming an integral part 
of those Ftgvedte hymns that were employed for the purpose It 
is only later that Vy5sa edited the mass of Vedie literature into 
the four Vedas, and the corresponding Sarphiti, Brahmapa, 
Aranyaka and Upantfad portions. 

The hymns of the Rgveda were classified by VySsa in a 
particular order, taking into account the importance of the 
roles of the deities in the hymns. The first hymn which is in 
praise of Agni, was not composed at first and so was not the 
earliest. Any offering which is made to any god Is to be made 
only in the sacred fire, and so Agni Is extolled in this hymn 
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which Vyasa placed at the beginning for that purpose. The 
concept of any deity cannot therefore be taken to represent an 
earlier or later stage simply on the ground whether or not he Is 
extolled in the so called nuclear portion of the Rgveda In fact, 
which the nuclear portion is and which it is not, cannot be now 
discussed and decided, for the present classification was made 
by VySsa long after the Vedas were compiled. 

Two major aspects of the concept of the deity emerge when 
the hymns of the Rgveda and others are given a thorough study. 

[One Is that all deities$re not different and distinct from one 
another, but represer y several forms of a single Divine 
Aing S3 It 19 because of this aspect that the features revealed 
depiction of some deities overlap All the deities ate 
real. Th the monotheistic tendency prevailed in the Veiic 
literature as such. To represent the Vedtc religion as polytheism 
or henotheism is only to ignore this main aspect of the concept 
of the Deity The Aranyakas and Upanisads contain speculations 
and discussions on this concept. The second aspect is that God 
is the soul of the mobile and immobile worlds, representing the 
embodied living beings and inuit matter respectively 84 These 
two aspects became the foundations of theism as developed in 
the different schools of Hindu religion 

There grew up a literature, during the period of the 
development of sacred literature represented in the BT3hma$as 
which took the shape of narratives, anecdotes and epics. This 
was concerned with a critical enquiry into the nature, activities 
and relative positions of the various gods The concept of a 
single divine Being was subjected to serious elucidation, 

53. Cf, R. V. I. 164 , V. 4, 1 , X 121 Vide . 

i *nrf*?r 

Nirukta, VII 4. 


54. Vide: 


i (*. v. i ns. i) 
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molting in the ideotificition of this B.ing. Agni and Indra 
were, of course, the chief deities in the Rived c hymns. Yet, 
V you and Rud'a did not htve insignificant positions, as 
imagined hy foreign scholars. It miybe admitted that they 
were not favoured as against Agni, Indra and V.rupi. The 
hymns a Jdressed to these two contiin what could be talc n to be 
suggestive of the in'i mite relationship of the p'oplewith ihcm. 
Tie narr itives and episoJes did not und rmine the prominence 
of Agni and Varugs r Indra, but were in fjvourof the exclusive 
worship of Vijpu or Rudra. 

The Agamns presuppose this aspect of the d.velopment of 
the concept of G >d Oh r deities are not treated at unreal. 
They are not, howt-ver, as eminent as V jp i or Rudra In fact, 
they are of secondary sigoificince. and are genenlly treated as 
forming parts of the retinue of i >r Kudra. The jfgj mas 
arose in this way and their emphasis on the personal nature of 
G >d marked them out. They b came class fi.*d, according to 
the deity exclusively glorified in each. 

A god treated as supreme cannot be conceived of as a mere 
Ahsoltl'e, nor as one who is to be propitiated foradefiiite 
purpose tike obtaining rains, security from enemies or the 
elements of Nature, or pr>speri*y of a paricular kind F» r 
these puroosis, the worship of particular deitus is commended, 
but this does not by sny means lend suip >rt to any pre-eminent 
position for these deities. As ar'sultof the development of 
the worship of the principal deities as recorded in the epics, 
Purdpas and other ancient litera'ure, the Agamas ev >lved the 
cult of a single deity to the exclusion of all o hers He came 
to be looked upon as pre-eminent In the sense that he not on>y 
overshadowed the greatness and might of other gods, bu* also 
hid enough power to fufil the aspirations of his worshippers. 
This trend is already noticed in same of the Puripas, like the 
Vippu, Bkagavata , Skinda md others. 

Whether Vi?p a or Rudra is admitted to be the pre-eminent 
God, U is necessary to recognize Hun at endowed with 
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enormous potentialities and capacities to keep every thing under 
His control, to create the world and maintain it, affording 
protection and security to created beings. The Agamas therefore 
conceive of God as powerful (iakta) The power (Sakti) which 
God possesses is not external to Him, for in that case His 
relationship to and control over it will have to be explained, 
which may lead to the undesirable admission of power (dakti) 
being independent of God For this reason, the Agamas 
recognize God as never dissociated from power This power Is 
not inert like primordial matter ( prakrti ); in which case, it 
should occupy a very subordinate position in relation to God. 
Hence the Agamas describe this power (dakti) as animate. The 
feminine gender of the word, 4 tiaktx \ suggests that this should 
be a goddess ever associated with God as His consort. As such, 
this goddess is named differently as Laksmi, Durga, Maya and 
others. The Godhead therefore is a two-in-one reality. 
Except for the tfnsuktaS 5 and later portions of the 
Mahanarayaniya UparusadSQ the Vedic literature doe9 not 
conceive of the co-presence of a female principle along with 
Brahman or I^vara Those Upam^ads^ which subscribe to the 
concept the female principle as constituting the Ultimate 
Reality, are held to be of later origin This concept is also 
indicated or elaborated in the Parana* and ItihSsa ?. In thi9 
respect, the Agamas maintain their own concept and tradition, 
not shared by ancient Vedic tradition 

Admission of a Supreme Deity is closely connected with 
problems like God's relations to the world m respect of its 

55 This forms part of the Khila of the Rgveda The word, 1 Khila \ 
shows that it did not form part of the Rgveda in the recension that is now 
available Evidently, Vyasa did not include it It could have been in 
some other recension which has now disappeared, and so it has a loose 
existence But on this ground, it cannot be treated as a later production. 

56 A fahanartyanlya Upani$ad t 10 

57. They are Sitopapjsad, Annapurpopanifad, Devyupanisad , 
Saubhagyalak$myupam?ad and Sarasvatirahwsyopanifad, 
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origin* maintenance and destruction The Vtdu lex's contain 
conundrum^S8 questions and ans* ers on the source of ihe w rid 
and cosmology 59 Vuru us theories, which have sprung later in 
the periods when systems of thought developed, are tnceable 
to these s *u t c s. The Itika±as 9 particularly the Mahablnratafito 
and the PurSnas 8l have their ovn versions of c >sm >lo.»y Ii 
some of th sc,62 Brahn 5. V $$ i and Rulra jre r girded as 
respicively in ch*rge of th.; creation, muntenncc and 
desiruction of the world. 

The a’ ti'ude of th Aq'irn'** to sar is c sm 'locy difT r* from 
the cor c pts th it nr ea»h red f on the aforesaid sounds O t 
prirciple. the Ayws »gr e w'rh ihe ev In ion theo y of 'hi 
SaAkhya system, but th-rie is math divergerca from th« Sidkhya 
theory. 

The concept of % two in-one D i f y does not pemit thr 
Aynas to allt w a p’as • in th ir co^mol >gy lor other d*i i s on a 
footing equal o thit of the Dei y exclusively gh rifi d in any 
puliculjr Ayna Either on* a* d the same D;l y attends to all 
the cosmic functions or carries th m out thr >ugh the ai*ncy of 
other gods This is treated als> in son of the Pur&pas 03 

69 RV I. 164; VIII 20. 

69 fhrl X 81, 4, <T Y X'f. XXIII 9, 7 Br III 9 5 4 • 

S Br. X II. 2 8 12 ; Cndnci. Up . I 9. 6, 23 

60 M Bh II 43 , XII l8'"-347 

61. VP I. 5. 6.7.8; Bh II. 5 , Ill 10,23 

62 The Supreme B onq 19 Hui oaid »o issum® th^ firm*! 

of V p»i -mi R idr* fir c«rrvmi n-i 'h* v-n of creatu n, 

mi a en » ic * a H i k «t n "i *>n Vi 1 -» V D ! A 6101 66 fi7 70 Th re- 
fot®, the th'*® rl-tt-s Brshni Vi*flU a »d Ru ira, are s ok-* n of as having 
their resoective functions. 

63, Vide - 

r»t wfoSjsusTTsrr imA A • 

ij^A Sr*****! (V p \ A) 

C f 7hid. T, 2 7; B'laqwfin the r am of Brahma, Vi§ou and 

6iva for ihe purpose, Ibid I 2 63 Cf Ibid I 2 70. 

V| d**' a A A «|A « 

rT^T^RlTT^.A ^ t Mbh. XU. 350. )9) 

Cf. Bh. II. 4.12. 
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Since God and tfakti are non-dual, there cannot be anything 
that could exist outside this Reality. If anything exists, it can 
only be an emanation of the Reality To account for the exist¬ 
ence of the world, the Agamas give three cosmological accounts. 
Each one has a definite purpose to serve. 

The first account mentions thr?e64 types of creation, 
namely, pure (duddha) mixed (midra) and impure ( aiuddha ). The 
pure type is represented by the emanations of fiakti which are 
intended to give relief to the selves in bondage. The mixed one 
corresponds to the traditional kind which Is described in the 
Purdpas and according to which Brahma, Vi§nu and Rudra have 
their roles to play in the world to be created. The impure type 
i& akin to the evolution of Prakrit, more or less based on the 
teachings of the Saiikhya system. Sfakli is present in every 
created product in come form or other. 

The second account divides creation into six stages 
through which it passes. Each stage is called a sheath ( koia ) 83 
The first is tfaktikoda in which tfakh manifests itself, but remains 
in its transcendental form Mayakoda is the second, which 
represen's the beginning of the material creation. The Prasuti- 
ko&a is the third in which Sfaktt gives rise to deities with the 
help of the three gunas. Brahma, Visi^u and Rudra get their 
consorts during the fourth stage called PrakfttkoSa. BrahmBpda - 
koia is the name given to the fifih stage, which represents the 
evolution of the Safikhya categories. The bodies of all animate 
beings represent the last stage Cfllled Jivakoda. 


64. The Satksryavsda which forms the basis of the creation theory 
requires to be justified while explaining the emanations of various forma 
from the Ultimate Reality which is pure unsullied with the three gupas of 
PraJrj-h This is possible only by admitting certain divisions in creation as 
pure, impure and mixed. 

65 These are different from the five koJas of the Vadanttnsi anna, 
prapa. manas, vjjHdna and Snanda* 

ASV—3 
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The third cosmological account details sonic creationM 
which passes through six stages called varya, kala , tattoo, mantra, 
pada and bhuoana. The first stage is represented by absolute 
aound ( iabiabrahman ) which has four stagrs of polarization under 
the names of Part, Paiyantl, Vatkharl ind MndhyamaM Kalt 
has five aspects,®® namely, Nio^ttl, Pratifthi, Vidyt, fanti ind 
Pintyatltt ' Tattoo ' refers to the classification of sounds and 
of the created beings. The mantra stage can be termed as lin- 
g istic occultism This begins from the letters which are called 
mtlfkasM (a word which means * mother *) forming the source of 
•11 words. The pada stagcTO marks four levels of consciousness, 

St. This is concerned with the creation of sound from Brahman and its 
development through stages. 

•7. Vide: 

grmr iqracrcrcfam tftiw g nsnfa i 

qrw? 3 n i 

Laghumd* Jfyavyskhya-kald p 182. (Chowkamba edn.) 

Of. Vakyapailya I. M4 ; Shaktl and Skakta, pp. 247-8. 

88 . Three more are added to make this number eight, 

Vkto: fiif Fto afirorv four ^ # 

snwrcftwrfimmr * snorr gurnet ?Pir i 
goiqjIHr fiigtur * *m; » 

(LT. XXXV. IS b, 16) 

89. This word la a collective term for the letters which form the basis 
of all sounds. Cf Shaktl and Shakta , pp. 260. 290 

70. A fifth stage called Tury&tita is admitted as denoting its supra- 
vyuha state of existence which manifest a fully the soul's majesty and 
splendour. Vide LT (Translation ) p 130. in ; LT XXIV. 31 ; LI 11. 

See also Sivigrayogindratfivftcirya's SaivaparibhtfS, pp 83 64, 

Some Upanlfads describe the person in this state. Vide Nsrada- 
parivnjaka Uparti pad Turlysntsvadhnta UpanUad and Sarhnydsa Upanipad . 
It is however doubtful whether the contents of these have any direct 
bearing on the passage in LT. cited above. 

Cf. Ji w*praty*bhi/%3trimarimh igantfdhikar*, n. pp. 18-20. 
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namely, jdgrat, (waking stage), tvapn a (dream), tugnpti (deep 
sleep) and turiya (transcendental state) The last one, bhutana, 
consists of the material creation. Among these, ocrna and 
mantra have a direct bearing on sound and its creation. The 
other four are related to general cosmology. This account of 
creation seeks to indicate that the physical world, which is 
made up of the material nature and sonic nature, arises out of 
the Absolute Reality, identified with Absolute Sound. Another 
name for this theory of creation is • adhvan * and the six courses 
are called fatf adhvanofy. 

While the above account of the third theory of creation Is 
concerned with an admixture of sonic and material creation and 
therefore is objective, there is another kind of evolution repre* 
sented purely by sound.71 The first or primordial stage is repre- 
sented by the Ultimate Reality ( para.it taltvam ) and is in the 
form of sentience. When this Reality entertains a will to create, 
it manifests list If as Sakti It is also called Mdyi and the root- 
cause (ksrapabindu). This shows that Sfaktt is non-different from 
the Supreme Reality. The next stage in the evolution lathe 
formation of Jidda which is indistinct sound possessing light. 
From the Jiada emanates the supreme Bindu {Para), which 
repr<sents the primary stage of creation. Out of this evolve the 
lower Btndu and Btja. From the lower Bindu a lower kind of 
Jidda is produced, representing the creation of the sound of 
the letters; and the Bija is the soorce for the tattoas of the 
material wolrd. 

These two accounts of the third kind of creation have a 
significant meaning. Other systems ef thought hold sound to 

71. Vide 

sii^t *n*rfiJPjsig3St * 
tnsrfww wrqrn* firarat fimrir 5m i 

Unddtttaka, L 7, S. 
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have sprung rrom SkSia , ahaAkdra, vdyu and other sources. This 
does not explain the important role which mantrat play in wor¬ 
ship nor show how God could be taken as ex’S'ing in mantras. A 
better exposition is iherefore attempted by the Agamas, which 
seek to trace the origin and development of mantrat from the 
Ultimate Reality. 

The individual self (jioa) is represented by the sixth koia 
callid jlva-koda It is therefore p«rt of Abs'lute Reali'y Sfakii 
manifests itself in several kinds of evolutes which a^e insentient 
And sentient, the latter being represented by the selves. The 
selves are admitted to be farnta-ridden, and the evolution of 
Sakti is only to help them in fleeing themselves from bondage. 

Liberation consists in the self obtaining proper enlighten¬ 
ment about the essence of the Supreme Reality. In othe< words, 
the self has to realize that it is part of Sakli which is not d ff.r- 
ent from God The schools of Jgamas hive different inter¬ 
pretations of the nature of liberation which is based on this 
concept of the self being a part of and emanation from fakii 
The self merges into gakti and so has no existence apart from 
God.? 2 Others hold that, being sentient, the self even then 
baa individuality, with transcendental existence 73 

The self gets to this stage through enlightenment acquired 
by divine grace which is called Kaktibita 74 a word i..dic>tive of 
the role played here by iakti. Karma, jfiana and yoga are tbs 
means to win the grace of the Divine. 

The yoga section of the Agamas discusses the methods which 
a self has to adopt to know the real nature of the Ultimate 
Reality. They are based on the TogS-sutras of Patafijuli. The 

72. This ia quite appropriate, inasmuch aa the self issues out of the 
sentient form of Saktl. 

73. Same as under 70. 

74. Alighting of grace is called Staktlpsta, a name given in the 
FMear4tra t S'amam and ta s k t ais m . See The World as Power, p. 212, 
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Agamat recognize that, within the human body, there are six 
cakras (or circles)75 with the names of Muladhara , Svadhxsthana , 
Maitifitira, AnShata , Viiuddha, and Ajnd, placed one above the 
other, the first one being placed below the navel, and the last 
at the top of the head Alt of them are said to be in the form 
of lotuses There are several ducts (nddit) inside the body 
among which an arterial duct is called Suiumnd and is held to 
be the most important. Ids is another important duct to its 
right, while Ptngald runs to its hft. The SufumnS duct conntcs 
the Muladhara with the Ajnd. The jivaiakti lies coiled like a 
serpent in the Mulddhara. 

The self has to adopt yogie practices to arouse this sleeping 
Sfakti which is called Kurtdaltni and make it rise up through the 
duct of SusumnS, pass through the ‘circles', and ultimately 
reach the Brahmarandhra, the middle cavity at the top of Sufumni. 
At this stage, the self would merge with the Supreme 5 fakti and 
have a direct experience of bliss. In order to adopt this 
method, the self has to practise various postures (atanas) and 
carry out breaih’Contro) ( prdpdySma ). The IdS and Piagali ducts 
play a prominent role in prdrxdydma. The method of yoga as 
recommended in the Agamas envisages a self which acquires the 
knowledge of reality to find the Absolute in himself, since God 
is not absent from anywhere and is not distinct from Sakti, The 
aspirant is therefore required to have experience within himself 
and, as 9uch, this concept has appeal only to a limited number 
who could adopt yogie practices 

The next section is called KriySpSda, which is concerned 
with the making of images, construction of temples and instal* 
lation of the images there. The gods are represented in the Vedas 
as displaying or possessing distinct features so as to be definitely 


75 Ibid , p 113 They may be plexuses or centres of the Involuntary 
nervous aydem They are described as focal points of power in the body 
of man which are only partially openl {Studies In the * Tantras ’ and the 
‘Veda p. 79j 
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identified and distinguished. Certain features displayed by 
some gods were held in common by more than one deiiy. This 
led to the formation of the concept of* ill-deities * {plioedeoih)l^ 
and to the evolution of a monotheistic tendency miking the gods 
as subordinate in position to a Supreme God whose various 
manifestations they were taken to represent. 

It is hard for an aspirant to have concentration on the 
features of a god who is not present before him whenever he 
requires. The need therefore arose to evolve a concept which 
would admit of the form of the particular god who is to be 
meditated upon. God has been conceived of by the Vedic seers 
as all-pervading (sarvavyapin) and alto transcendental 
Another ptinciple which is Involved in the conc.pt of God¬ 
head is that He is also ImmanentTS. These aspects have made it 
possible for evolving a new concept according to which God, 
who is infinite and beyond all kinds or temporal, spiritual and 
objective limitations, and who, for that reason, cou’d not be 
described and depicted accurately with the Instroments of 
measurement and evaluation that are finite, be cornea accessible 
to mao by taking a physical body in the shape of an idol. Along 
with the idol, there also came into existence the mystic diagrams 
drawn to specific scales on metals or other materials with the 
letters of the mantra relating to the particular deity being set in 
specified spots. 

This concept of admitting a fioitized form for the Infinite 
Supreme Being is based on two assumptions. God can make 


ra. jtv. tu. tt 

H. Vide; 

Broifkw mTrwnr: ftvnr: i 

Nar&yapa Upaplfad. XIII. B, 

** (JtK.X.90.1) 

T», /man Uyofifad. VI. It. 
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Himself manifest at any time at His own will. Tbe manifested 
form is as much God's as the uc manifested one Is. God pre* 
sents Himself in this form for the sake of His devotee, and so 
God’s presence in the idol cannot be questioned. Secondly, 
God's immanence, when it is displayed in the Idol, cannot also 
be explained away. Therefore, the fioitized form of God as 
idol must be taken to have been known to Indians from very 
ancient times on the authority of the Agamas, 

The various deities were worshipped by tbe Vedic seers bv 
making offerings of ghee, butter and other materials in the 
sacred fire, whenever specific desires were needed to be fulfilled. 
The worshipper was well aware that his particular desire would 
be granted if a particular deity was worshipped The relation* 
ship between the worshipper aod the deity was based merely on 
this understanding. People who used to know this snd realized 
it, must have felt in course of time that there existed between 
them and the particular deity an intimate relation which was 
drawing them both close to each other. This gave rise to the 
feeling of dependence on the god, which developed Into one of 
affection. Affection gradually resulted in the rise of devotion 
in man for the god. Man could not then live aloof from that 
deity. He desired to offer his oblations to that deity in the 
fire. It is not unnatural then that he should have desired to see 
bis god before him. A devotee should, indeed, expect to 
perceive his god in a form which bis fioite senses could easily 
comprehend The form with which the god presented himself 
to his devotee, must have been cherished as his essential form. 
Those who had visions like these of the same god would not 
have allowed that attractive figure to go away from their sight. 
They were oot sure of having It again, if it vanished from their 
presence Naturally, they should have taken steps to shape, out 
of any material they had, whether mud, stone or metal, a 
figure that would represent that form in the idol carved out by 
them So it is the devotion of the worshipper thal has brought 
about the concept of the idol and idol worship. 
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The seer who used to feel that his transactions with a deity 
whom he worshipped by making offerings into the sacred fire 
Were ended after that act of worship was completed, did not 
any longer ponder over the identity of that deity, as there was 
ito need thereafter for continuing the worship When that 
deity was represented in an idol, the deity was always there 
before the worshipper, attracting his mind and senses Emo¬ 
tions surged into his mind, taking the forms of gratitude for the 
favours received and attraction to the beauty o r the person of 
the deity. The m nd was enraptured with the ravishing beauty 
of the god. The worshipper could no longer allow himself to 
forget that form or ignore the presence of the deity there. 

The idol is God Himself. Awareness that God is supreme, 
possessing countless qualities, powerful, amiable and easy of 
access to the worshipper, gives rise to affection and passionate 
longing for God. Naturally, the worshipper would erect a 
place for keeping the idol, decorate that place and see that 
nothing afreets its sanctity This is the starting point for th: rise 
of the section called KriySpSia in the Jgamas. 

Steeped in the Vtdic traditions, the seers could not ignore 
the significance of the Veiic mantras which, on being repeated by 
them, brought forth the deity before them The mantras were 
therefore used for ail purposes connected with the worship of 
the idol. 

The feeling of attachment for an object fills the human 
heart and arouses there a desire to keep that obj-cl well-secured 
in a safe place. When that feeling is enlivened by the spirit of 
devotion, attempts are made by the owner of that object to 
beautify it and enshrine it in a place that is also embellished 
with all artistic detigns in consonance with the beauty of the 
object. Every possible attempt is made to adopt all devices for 
the main purpose of providing that object with a charming 
envir mmtnt, It I 9 in this sense that Hindu iconography, 
sculpture, painting and architecture aie said to have had a 
divine origin. These fine arts were primarily intended for God. 
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The selection of the proper site for the erection of the 
temple, excavating it, preparation of the bricks, raising of the 
basement and other preliminaries are dealt with in detail in the 
Knyapoda Choice of stones, erection of pillars, building the 
halls and construction of the temples are then described. The 
temple is treated as Puru$a, the humanized Supreme Being The 
cosmos is conceived to be present abstractly and also in concep¬ 
tion 79 So, the temple is constructed with specific numbers of 
halls, courtyards and other structures, with all the deities 
represented there in the form of images and specified pi ices. 
This explains why the sanctum sanctorum is called * garbhagrha '. 
The size of the towers, the storeys in the towers and the 
temple structure should be uniform, but In proportion to the 
size of the chief idol to be enshrined In the temples. Rules are 
given for the selection of stone, wood or metal for making the 
idols. After the idols ate carved, an initial ceremony called 
adhwdsa is to be performed. Then the eyes are carved for the 
idol followed by an elaborate process of installation. Afer 
this, the idols become sanctified and fit for worship. Methods 
of off.ring daily worship to the deity are then treated. Vtdu 
mantras are to be recited while attending to all this work. 

Similarly, every person is required to offer worship to God 
in his residence. The procedural details for this purpose are 
also contained in this section of the Agamas The idol, the 
sdlagrSma, the hAga and the mystic diagram are requir'd to be 
worshipped in the house in accordance with the aptitude, 
capacity and economic conditions of the worshipper. 

The fourth section which Is called Caryspida prescribes the 
rules for carrying out the daily routine of the aspirant and for 
attending to the worship of God in temples and houses and 
conducting general, private and public festivals Most of the 
texts of the Agamas contain a more detailed exposition of this 

79 For a treatment of this, see M. A.Dhaky : 'Prssada aa cosmos' 
in Brahmavidya. XXX, pis. 3 & 4. 

A.SV—4 
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section than other*. Indicating the ulterior purpose of the 
Xgamas. This section lays stress on the practical side of 
their teachings. 

The worship of God is to be conducted through mantras, 
which are constituted of letters or ra'her, syllabic sounds. 
These represent the power of God.80 Each letter has a deity. 
An asp-rant has to choose the letters which get moulded into the 
form of a mantra and use it for worshipping his deity Any set 
of letters or any word is not a mantra The letters have to be 
such as to form a word which could become a mantra . Each 
letter in that mantra reveals only an asoect of God who is to be 
tepresented by it Only when the whole mmlra gets formed* 
the full form of Gid would become available there. This is 
like a particular formation of letters which, becoming a word, 
would convey meaning. Mantra manifests G >d and thus siands 
for God whose presence is felt there. Mantras and D ity 
become one and the same. The letters of the mantra become 
the ytnira of God So mantra 's yanlra or an id- I of God The 
yantra or Idol cannot therefore be a mere piece of stone or 
metal To produce this manifestation of the deity in the yantra 
or idol, the mantra must be intonated in the most accurate way 
prescribed in the Agnmas in respect of both sound and rhythm. 
Any attempt to render it in another languige would reduce it to 
the status of a mere word* possessing simply physical properties. 
Such translated words may have the status of prayers, but 
mantras alone have the power to compel the deity to appear 
before the aspiraot. 

The letters, which form mantras , are called mStrkis, as they 
form the basis of words. They are classified undot different 
heads. A pedestal for them ( mUfkapltha ) is required to be 
prepared with specific dimensions and a diagnm is to be drawn 
to take the shape of a torus. There are specific rul-st->draw 
the forms of the letters in the petals in accordance wnh the 
mantra of the deity to be worshipped. 


00. Vide : IT. XX : AhS. XVIU, 53. 
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The characteristic feature of the mantra Is consciousness and 
is said to be of four pam,81 namely, bija, pip fa, slmjni and 
pada The btja may contain either one or two vowels coupled 
with a consonant. It constitutes the essential part of the 
particular deity’s mantra. The prapava, hrim, irim, aim, klitp, 
and such others illustrate the bija. The consonants, inserted 
between the bija and the remaining part, constitute the pipfa. 
Yowels also are sometimes connected with it : itp represents 
this Samjiii it the name of the particular deity addressed in 
the mantra in association with the words, namat and prapaoa, 
e.g., * namo Vtfpavt*. A combination of verbal utterance with 
nominal concepts of a laudatory nature gives rise to the pada 
section, e.g, * tahatrajvildya ’. All these four parts together 
constitute a complete mantra and each of these is held to be at 
efficacious as a mantra Such words as svihs, nau/at aod phaf are 
used at the end of certain mantras, conveying the offenng.83 

Mantras of two kinds are employed in the Xgamtc practices, 
namely, vndika and tdntnka. The naidika mantras are taken 

61 All the four are essential It one of them is net available, then 
the mjnird becomes of the middle kind. If none ol them is there, then the 
mantra is called inferior. Vide LT, XXII. 36,39. 

See also LT. translation p. 1 IS. 

Cf. Pauf XXXVJU 383 and &prs, Li 1-6. 

83. Vide: 

«wwrofi(tf i 

g * ciraftic* N 

wsiTi} t 

craowfspi % i 

Cf. SKS, Brahma. XI 644 ; IS. XV, 165466 a. 
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from the four Vedas , according as circumstances denmnd. 
There are also Idnlrtka mantras, and some which represent an 
admixture of both. Tm Idnlrtka mantras are reared on two 
grounds One is that ev*ry deity, which forms part of the re. 
tinoc or the principal deny, requires a spec fic mantra for wor* 
ship, and a Vedic mantra is not alwiys available for »he purpose. 
Secondly* they pnv de those who are not qualified to S'udy the 
Vfdas with mantras which th y could readily u e leg. Otn hr bn 
haldya an*dya hTtm phot l Om hr bn nbn kirtyn nam 'h ; 
sadodtianandavigrahnya him klttn The Vedic mantras are 

adapted for idmrik purpose.*. F >r instance, there ar Gdyairi 
mantra^ for sever il denes on the model >f the S&vrtu mantra . 
The Rgvedic mantra 4 Svasti na Indro Vrddhairav 1 J 1 * (1 89 6\ is 
adapted as ' hrlm hum svnsti rwh Kalyayani Tiparns'. Thejp. 
mantras have to be repeated (as japa) io order to attain success 
(siddhi). 

Those who adopt the utntrika m^deoT worship are required 
to undergo iniuauonS* und r a preceptor who is well up 

in the subject. The qualifications are prescribed f r the pupil 
and the preceptor. Initiation is not simply giving 

lectures or guiding the apprentice in doing a pi ce of work, 
but transference of the supreme power wh ch resides in his body 
into the body of the pupil. 

There arc several items to be gone through while offering 
worship of God. Worship of G ul is f two k .d SSnimely, 
Internal (< anla>ydga) and external {bdtya ydga), l\>e ^pliant is 
requ red to look inward and find God there The enure 
procedure of worship as practised internally is to be gone 
through and, after the inner worship is over, external worship 
la to be undertaken. 

83. Vide : Narnyana Upanisad , 5, 8, 7. 20. 

84 Principles of Tantra, Part I, pp 431-7. 

85, StekUondShakta, p,31L 
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The first step to be adopted before actually beginning the 
inner or subjective node of worship is the purification of the 
elements in the body of the aspirant ( bhulaiuddhi )88 This consists 
in imagining the earthy element of the body being absorbed 
into the subtle element characterised by smell ( gandha-tanmitri); 
which is to be merged in water, which in Its turn in 
the subtle element characterised by taste ( rasa-tanmdtrs ) and so 
on till the body gets into the mind, that into life and that into 
matter Matter is to be absorbed in the Supreme Being. In 
the reverse order, a new body is gradually imagined to be 
creaied, a body which is made up of pure saliva, so as to be free 
from the impurities which arise on account of the rajas and 
lamas of matter. This new body then gets fit for worshipping 
God. 

The human body, which is made up of matter, is regarded 
as impure. The ancient texts tend to depict the body 
as reprehensible.87 The question that would generally be 
raised in the context is as to how the perfect idol or diagram of 
God, sanctified by the utterance of mantras, can be toucned by 
the impure hand of man and offered worship There is no 
answer to this question in any ancient work except what is 
suggested in the Xgamat. By this process of bhuta-iuddki , an 
aspirant is made to imagine that he gets rid of his impure body 
and obtains a pure frame with which he could offer worship 
to God This at once suggests that the body whteh has become 
perfect and flawless through this mental process n fully quali¬ 
fied and competent to offer worship. Hence the A games have 
gone beyond the Vtdas in suggesting that the human body is not 
so detestible as it is held to be. One should rather attach value 
and respect to the body which acquires the unique privilege in 

88 Vacaspatya. op 4688-7; Shakti and Shakta, op 287-289; Tha 
World as Power pp 1S2-3 IlSnaiivacsurudevapaddhati, Part 111 97 9J. 
Manttas are co named in the Subala Upaoisad, II. 

87. Vide , VP I l 7-82a , VI. 7.17-18. 

Bb. VII. 2. 42 ; VIL 15.41-46; XI. 8. 39; XI. 21. It. 
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this life for handling the idol or diagram and offering worship to 
It directly. 

After carrying out bhutajuddhi, the aspirant should imagine 
that he offers worship to God within himself, passing through 
•11 the stages of worship and using the mateiials which are also 
Imagined to have been procured there for the purpose This 
mental worship enables the aspirant to feel happy that G*d 
within him his been worshipped by him and helps him in 
preparing himself for the external mode of worship. 

Apart from collecting the widely used materials of worship 
such as the vessels^ bell and others, the Agamat insist on certain 
preliminaries to be gooe through before the actual act of 
worship is begnn. 

Among them, the inup^a/aM |j a pictorial representation of 
the descent of the Supreme Reality on earth at the spot where 
G >d is to be worshipped. Tnis tak-s the form of drawing 
certain figures on the ground. Toe figures generally take the 
form of a lotus with a specific number of petals. Each figure his 
particular spo's assigned for various deities with the chief deity 
taking its place in the centre. In general, a masala can be us.d 
for any deity. With ao artistic background, the mapdala it 
treated as the place to be worshipped. This is generally used 
on occasions when pavitriropapa, initiation and other rites are 
undertaken. 

Tantrtfi* plays a prominent part In the Agamai The word, 
• yantra* which is derived from the root * yam * meaning * to 
restrain *, conveys the sense tint the yantra it capable of sub* 
doing lust, anger and other i. purities which affect the aelf. It 


aa. The map dale la not a v »ra pleca of decorativo Imagery for a 
ritual It furnubaa a powerful .airrial basis for the operation of subtle 
forces within and without. Vid Studies in the Taatres tad the Vede, 
pp. 69-73. 

ao. Shmkti ead Shakl*. pp. as 4 L 
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restrains the self from falling a victim to vice and fixes Its attcn< 
lion on the deity. Generally, it takes the shape of a diagram drawn 
on paper, engraved on metals or cut on crystals and stones. Tantras 
vary in design according lo the deities they represent and who«e 
mantras have their syllables written or carved there in specific 
places. The yantra is said to be the body of the deity which is 
mantra itself. 

Vide: 

trtw irwrrwr ft i 

(Cited in tfabdakalpadruma, Pt. IV. p. 13.) 

While mapdalas could be used for any deity, the yantra Is 
concerned only with a particular deity All yantras have a 
common edging cilled bhupura, which is a quadraoguUr figure 
with four doors on each side. These doors are intended to 
isolate the yantra from the outside world. The worshipper 
meditates upon God and arouses Him within himself. He then 
transfers Him to the yantra which becomes His body. Tn e yantra 
is then no longer gross matter It becomes fit to be worshipped. 
This transference of God into the yantra is stated to be 
Pranapratifthi,M as the deity is infused with life there. 

The yantra becomes thus the concrete presence of the deity. 
The syllables of the mantra of the deity are still there, 
representing the deity. Meditation, repetition of the mantra 
and the act of worship are all done with reference to the yantra. 
Though concretized, the deity is not visualized in She yantra by 
all the aspirants. Hence this principle of the yantra is extended 
in us application to the Idol of God which represents Him in 
physical form, acceptable and attractive to the eyes and minds 
of the aspirants. The idol, made of stone, wood, minerals, or 
metals, does not have the syllables of the mantra aarved on It 


90. Vida ; The Tantras ; Studiat in their Religion end Literature, p. 80. 
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Sometimes, however, the idol may be instilled on a yantra 
specifically prepared for the purpose. 

NyHsaS 1 is a practice enjoined by the Kgamas Sounds 
have particular deities. They ar^ also located in the human 
body. The souid, presided over by a pirticulir deitv, must be 
identified with the one present in the body. This is i* ne by 
touching that pirt of the b^dy where it is located with the tip 
of a particular fineerin the right hand and its palm Th’S is 
calVd j Vy&xa. hale doing th*s. the mantra of the particular 

deity must be uttered. Thereby, the body of the aspirant is 
considered to get filled up with the life of the deify Th ’9 
Xyftsa is called mantranyaui, which mikes the aspirant acquire 
fitness to worship that deity. It is a mental process which 
remnvei the obstacles which He in the path of offering worship 
to the deity When it Is done on one hand with another, it is 
called HastanySta or Karanydsa , 

This is to be followed by doing it on the hodv, when it is 
caMed Atiganyaia The latter is s a id to be of five kinds 92 the 
limbs on which nydia is to be done being hfdaya % &ikh3. i-raj, 
astra and kavaca. When this is to be done on the yantra and idol, 
they are held to possess these limbs. The aspirant who 
spiritual zes his body by Nytisa, infuses the potenev of the 
mantra into the idol on which he p-rforms Xyasa He must 
spiritualize the limbs of the idol and the inferior of the idol 
also : the Xyrna is thus both ext mil ( bahir ) and ini rna! ( antas ). 
Nydsa is slso done with a view to create a new potency in the 
idol. It is of three kinds, sa hharanyasa, sfstmyaxi and 
jthitiny&saQ 3 Nydsa is required lo be done on almost all 

91. Ibid p 80; Shakti andShakta , pp 289-293. 

98 VacasDatya , p 4173, 

93 Several aspect* of m^usina potency with reference to the mantras 
s»rrj •h'-> p of th^on'y wh r* i* n tn bo do" 1 *', a* a'~o having it in the 
r , way, ar^ d-* It with m area* detail Vi1*» SKS. Brahma IX. 12-09. 

Cf. IJanativagurudavapaddhiO, Part II. pp. 58-60. 
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occasions and whenever a flesh act of worship is to he 

undertaken.94 

In evsry part of the act worship, mndri 93 is required to 
be displayed by ihe aspirant. MuJrd is a symbolic handpos-* wuh 
the fi gers assu m ig pirncu’ar poutiois To s plays a v-ry 
importar.t role along with nyata in ac's of worship 9 ns 
a s>mb>l, r i$ i itenJei to convey a fe ling ibout or r.fer to a 
s.tuaii >n or a condition in which the p^non adopting It ts 
placed. 

Writing which includes painting gestures which convey the 
intention of those w^o display them and amculate speech hive 
been, frjm a verj ancient period humin hi^io y, the meins 
which men have adopted for communicating wiih one another. 
Among iVse, speech in the form of anculate expressioi s most 
w.dely u^d, wh.I; wrmng com s n^x in impjrta ice G vures, 
unaccomp mied by words, do convey $en>e. Y*t, sp ch is 
seldom un ice xnpamed by gesture n the form of move njnts of 
head and hands wiih fingers and changes sn f*cu1 exo ession 
which include those of eyes and lips Qai*e often, t ese 
phys cal movements give streng h to speech 

I» is therefore nitural that both in practical life and in 
artistic presenia ions such as d mce, the poses with the phy i al 
hmbs should play a domtnant role. The same principle is appli¬ 
cable to the emp’oym nt of mudris in worship. Varada, abhrya - 
hastt y vydkhydmudrj and o ho k.nds .»f muir&s are found i > br 
shown by icons and pjinted and scuiptur d figures, adding much 
to their communicative eff ctiveness Similarly, the aspirant is 
erj Jined to employ the mudris, while performing worship. 

94. Invariably, this is to be done on the body of the pupil by the 
preceptor during Whr*n it done from head to foot, it is %f >fmyfs« ; 

from n=jvel to hearr # u is sthttmyaaa, and from foot to head, it is 
samhar^nvasa 

Cf Si nskararitn tmi/df, p. 737 where the Viyav%yasarphiia is cited 

95 Siiikti and Shakta, pp. 286-7. 

4SY—5 
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The word, 4 mu Jr d \98 is derived from t^e r^t, *mud % + 
meaning ‘ to rej'ice \ and the root *rd % mejrr^g ‘to give*. 
The word then is taktn to mean ‘giving dilight* iv d ndy to 
the deity before whom this is displayed To emph mz that th? 
display of mudrd is obligatory, attempts have been m i de to 
explain the connotation of this word Tw purpo* 97 ire indi¬ 
cated through this c nnoMtion One is t’at wh t < undcM - 
ble could be disptllcd by this display Sins get nimvcd, 
defects disrppear and malicious spirits are cleared away, 
smoot tun mg th** p i h of w irship for t' e r ,!ib F s c * d 
purpose is that the desne-, of the aspirants gti fulfil! d hrough 
this display 

Mudrdi are numerous, as several fc< lim?s and s\m . i« rs \ ve 
to be represented Some! xi»o* ih uv ,» u> 99 

which describes how th: several mudrds *re to be t m d and 
displayed. They have to be displayed in iccorda -c ** 1> the 
mantras that are recited. 

Jtf Vide 

fqsg«Iis^*r|TK^T*i?U ij^om ^5-fJTr i 

Prn, hfdava, p. 88 , 9 »rs LIII 8**, tlabadkalDirfrU'na 1TI p 745 

Ci Mdherfvar u apda’s co.^rm ntary or M t.orth *n dtij»T i, p )31 

07. 7s XXIV 2 , Pars , XIV. 1 ; Pus. IV. 22 //aija*/v«guructeva- 
ptrldhati, I pp. 72-74, 

?P Vide 

nrtrr^ffT j?rwr?rr **§*rrimr**rspft I 

i\abdakulpadrima , III p. 745 , iSwpraftte/jgcmtf, IX 

The mudrd is also explained as offering reioicing to the self throuoh 
thn body. It is alto p ,a:d 10 d relief for the s^lf from adverse planetary 
mflu rces and to destroy sins Tte form*- rum mai< d t y tl • <- mi 
and th<- latter by drd. Vide 7*cfrasJra cued on p 7 9 of th*- 9 w* «/d- 
ratn-imalfi 

P0 *K$ Ko II; tS XXIV. JS VIII, Pari XIV; Pi IV 22. 
&d rflu'i tiLka. XXIII. 

Cf Stnjticamirikd, I, pp, 146-148, 
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Worshipping the deity invo!ves sixteen kinds of ceremonial 
p r iCMC-s (upacira) '00 which ire Avihana, S hapana, San^idhina, 
Sinnfodhana, Aougunthana, DhenumudrS Atghya, PSdya, Acama- 
niya Puspadana< Dhupa, D,pa, Naivtdya, Pa • lya Japa'amatpana 
and Aratrtka. Sometimes, the first ten alone are takei up lor 
enumeration. All these are classified according to the five 
elements out of which they could have sprung. 

On occasions, the idol or yantra Is to be given a ceremonial 
bath, the preparations for which are to be made on an e iborate 
scale Tht ie are varieties of the bath 101 Minute detai's are 
giv.n for selectirg he right type of flaw rs 'OS and of plucking 
than The prepared food to be offered to the deity is 
called h-ivts 103 The nature of the grains and o her mgr die >ts 
of the p eraiation is dealt with according to the quanti y 
required for the offering 

T k Agima texts generally have the words, 4 ttntra', ‘ snfrt- 
and other 1 n the end of their nam s Mrgendri mhitd. 
At At ‘imj yatantra Laksmilantm, etc. Tl is shows that th Agamn 
t.x s Came into being after the Vtdtc traditions b.came - ;tbi • 
I z d, and al>o that they are all based on the VeJu ext*. 
However, these details do not belong exclusively to a ~y one 
creed or r 1 gion Apart from Hinduism, the Buddhist religion 
too had tdntnka aspects 

A diffi ulty arises, in the absence of acceptable evidence, in 
settling the identity of some of these concepts. Ev.r since 
foreign scholars begin handling Indological subj cts, particularly 
Htodu traditions, their tendency has been to deny outright 

ICO Shakti and Shakta, p 233. 

101 VK p 416, SA LII Nsrayapa: Tantrasamuceaya , Part II 
pp 375 442 Suprabhedagama, XV. 

102 Paradatdaka, p 157, 

103 SKS. Piva. V Cf. Aghorafiva; Devlpratl/thsvidhl, p. 2C0. 
Appayyaailqita: pivaicanacandrika, pp. 61-89, Suprabhedagama, X, XVII. 
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Indigenous origin to concep f ihat his b. j en ouU r inding in its 
exce'I.ncc or anrictiven ns. Ei h r ne G _k tfiJmon or 
BuJdhi>uc development* hav b on cmd as hiv-g scived is 
the f >unJat ons f »r or as h >ving insp r d ihe H du :o cepU lo 
grow a id develop* Fins could b. contcd d, hid ih re b.en 
avidable any cvid nee of a d cisiv* na ure in fivour of su:h 
views. Hj w.ver. >u.h eviJ nee is y e l i > b f »u i J om Oi h" 
or er hand, whi ^ r is avulable to ihv. coninry is sjmma i y 
dismiss d as of no c>.sequ*nc* T i r~f>re, ihe \u suon of 
Greek influence is yei to be settled on iurcr grounds. 

As reg^rd^ the B id Ih’St inflien;?, whit dev lop d c usu¬ 
ries after the Bu ldh »*s J raise h is been attributed iohs preach¬ 
ings which are yet not avnlab'e in the fo r m of sp c fi book* 
If the Buddha hud not pr ached gainst ht Vedic indi ion, th*n 
no concept could be attributed to hi n as exclusively Buddhistic. 
I f he ha J preache I agtinsi Bnhminis n (i t rn coined by the 
Western Orientalists with i vie w to ere»te mu uul distrust and 
lack of resp ct among the Indur, communities and ihercry to 
decry the inJigenous chancer of Hu.du ret go 0, he , the 
M/r/nr prictice w’ich sprang >m.)ng ih. Bu ! d tistso< lai r davs, 
could on y be exotic to B iJJhwm Tiny mUNi hive been uk^n 
by the Buddhists from others. 

It is also suggested thit the OMg'nil inhibitions of Tndu, 
who h id no progressive an ! civ I z d no ions o r Iif . sh< ti’d 
hav been To f I wing *hese prac' c s T i f iund s of Tut,l tcism 
siw in th m much th < was needvd on spire the creui on if 
a new cult. The VeJic source for the the uf the Aga^as *s thus 
sought to be denied 

This theory requires critical considerate »n It pr -supp s s 
Ibat enlightened men caTie from outsit to I *dia whire there 
were already the native* who were inferior to them in all res¬ 
pect. This prt-supp >sition is b .sed on ignmnce ai d p r e- 
judice. Nw) society has ever ca».sisted »f m.inb,rs having -he 
same standards of culture, education and other equipment. 
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This must apply also to the people who lived in ancient India. 
This society dui not certainly migrate into India from without 
Practi.es of ihc people should have varied, and the different 
practices could have reacteJ on one another C itun of 
nem might have been taken up by a section whic*i did not have 
th'm b fore. Th^se practices have been there ever since the 
enlightened Scrc'ion of people had their own way of religious 
ar,d sccu'ar hfe fully orgmiz.d. The r orcign or tribal origin of 
the Agamas does not therefore merit acceptance Th^ sources 
for the Agomas must therefore be admitted to hive b'en vi^<d 
but Indian, permuting the votaries of the various cul s to diaw 
oui whatever they required. Besides mutual influence, exotic 
impact cannot be totally denied. 

TheHimaliyan regions *0* where Kni'391 is situated, are 
said 10 have b.en the home of the tfaiva Agtmas Sjme 
think 105 ihat it is from Bengal the Agdmas spread to A>$am, 
Nepal, Tibet and China. Assam 106 is the nual home 
ac-ordmg to som others It would be prudent to avoi 1 taking 
sid.bon his problem, u nl evidence becom s available. That 
the Idui'ir pricuc s h :ve bem largtly prevalent in Certain 
ar as cannot h !p in determining their ongml home The 
ex ent o» far^ien inflj.nce c<mnot also be dead d, even if it 
were to hi proved that there wa 9 such mflu nee on the 
development of the Agimas, for the Indnn tradition d pis 
what 19 borrow d from others so as to be in harm >. y wi h us 
character. The result has been the loss of individual ty of the 
borrowed features, when there are any. 

The date of ihe Agamas poses another prooem The 
evidence will have to be found in works, both Vtdu md 
Tne system of the Agamas must have taken Us rise in the rem »te 
past and undergone development gradually and not at any 


1C4 The Tantrjs * Stuhes in their Religion and Philosophy, p 6, 
103 Wmternrz* Indian Literature, I. p 592, fn. 4. 

106. lbid 0 
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uniform pace Long after its full development, the system 
would be recorded in works. The concept of *ors upping the 
deity in a concrete form eo ild h.ive been evo'.vtd ven wb.n the 
mantra portions were accommoJa \ ed to form seen >ns of Vedic 
ritual in the YajifVrda , Sdmaveda and thur ftrakmayas It is 
absurd to believe that those who hid a y arning to zc 

G »d waned and waited for ctn:u r Ls to ai ntss the e d of the 
er* f the Vwdic niu Is and the pr^Jjcti >n of V.d c it rature. 
To on: pt n i t have b^en developing the 

rituulunc literature, bat certainly a l >ng ti ne after the mani as 
became powerful m ans in the haad> of tie sige> to invoke the 
pr sencc of the god*. 

Siges like A’n, KaS-npt, Mri'i, Mirkn?leya, Siunik'*, 
San» ku n«ra and oh rs w*re a l uti ntiely c >nn cted wi h ihe 
dc .v lopment of the Vadic rmtil and the phihvoph cal disci- 
plii ’S Their mn sir:il*> associated wrh the concepts of 
th. Atomic iraditi in and with so ne works on the Agamas An 
ancunt date even for the evolution of thes: concep s is not 
acc ptibie lo the Orienuhs s who have prmiuic d predil c- 
tioni for placing thes at a very Ute date, t avi g the earlier 
oeriids to b: marked by mental stagnation and li^k of inspira¬ 
tion Bat the Kalpa\Ulra$ 107 refer o a fc v im/ortant sag s 
associated wuh so ne of the Agamic concepts. 

It is siid that the jtgami* mu>t have risen afier the V die 
period, but this does not make clear even the probable date. 
In th s c>nt:x\ »t is necessary to understand what ihe txpr s- 
sion, 4 Vtdtc periot\ meani. To- 4 Orientals^ d v.Je $ * kr t 
literature into VeJic, epic and classical penods. The epic 
period is said to have begun after the close of the period of the 

107 Bhavatrsta's comnurilary on Jumim’s 'irautjs ttra mentions 
lya, ip <£24\ B^udhjytna's 4 raulnsTitra m-rt:oni A'ii, 18/tt and 
Bnjgu Z 10, 1 p t\Umb iicajtas'ttrj rf rs io BhiOU. 25 5 *0 6 9. 

Aipijwi, 24. 8- '0, K'piHjtU, <50 14 o, xCuyipa li t 5, jndBhdri hv^ji. 
24, 6. *8 and 7. 3-10. 



INTRODUCTORY 


39 


Vedas which include the Safhhitas, BrShmanas, Arany akas and 
Upamsads and also the Vtdo&gas. The classical period commen¬ 
ced after the epics were composed Those who are guided by 
this opinion of the Orientalists, forget that Vedic texts contain 
narratives, episodes and other eplc-hke formations >C8 Lik . 
wise, the language and contents of the epics have much iIk 
classical features. So, it is to be realized that these periods 
overlap one another 

The Vedas continue to be recited down to the present day. 
The rituals are still performed, though not on such a large 
seal as in the distant past. The Vedic passages hiv* been 
analys d, interpreted and expounded by eminent au L ormes 
I kr Ya ka, Skandasvamin. Siya^a, Bhattabhtskara and others, 
at 1 of whom did not live in ihe so called Vedic period The 
spirit of the Vedas is still glowing, and this itself is a mark of 
the V.diC aimosph-re which prevails even today. Ka idssa is 
suppos-d by modem scholars to have lived at some time be¬ 
tween the 1st cemury B C and Sib century A D., and o him 
goes the creJit for thw composition of the foliowi.ig iloka 109 in 
a Vidic metre He did not certainly live in the Vedic period. 

tff*T3pcf: I 

Abhjj%3na*akupteJa , IV. 7 


108 For mention of dkbySaa, see 4Sr. I 3. 4. 3 2 , iivalsyana ^rauta 
Sutra, X 6, for ‘purdna‘,eee &8r, 1. 5.6.8; Cbtind, Up. Ill 4 1, 3 , 
VII. I 2, 4 , II 1 

109 Tm, eJo' a is composed in an admixtare of two kinds of Tri(tubh] 
namely Vstormi and Sdhni. 
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The arti form Is stated to have been intr>Jucd *iy thj 
sages for worship at the beginning of ihe Tretdyuga HO 

Vide 

3ft** 5*3 'I 

'tH f* g^-ft *ri*r*i?Jir » 

cjr *»rr f4>jt ^oirn**r*p**f i 
^*rf ^3 fflRTr^ *>17 i. 

*7frs^*r *fr % *** ^rr^t 7 ** m i 
TT ie* *Ti**rF<r gsTrynn <i 

iBh VII 14. 33b-40,) 

The Rdm iyarn refers to the *emple of V $mi by the word, 

• fjr /i;na Ul an 1 h * th'*d *s of a ' is thro gh thew>rds 'devd- 
$fjrfi*H2 tnd ‘ 113 T es * nuM b k taken *o refer to 

p rticulir places where shrines were bmlt for the worsh p of 
deities, Irisnoi ihe holy fir --pit (homakupj 0 of the ritualists 
wher- the offerings were mad for 'he dentes, However, there 
is no mention f the idol or any symbol in these cises. Any- 
wiy, a specific structure (azfirt) wis eracted to worship the 
d -iiy (tfeca). The word, *sthdna* 9 in another pjssage,114 should 
also point to the same structures. 

T ic Vt§nuf*url$a US contains unmistak 'hie evidence to the 
tyuha doctrine of ihe PdTicar&tra The Mahdbhdrcta refers to 

11C Arc i 1*1 m^n’ion^d a* on? of tn« ^v^/i wh^r^ worship 

c »uM h-» oFf-r d Vide -Rjvulhini f!l 29 ? , Bh XI 27 9 Eight kinds 
of images are enumerated : fbin . XI 27 12. 

1)1. A II. 6 4 

112 Ibid 11.71.40. VII. 31 13. 

m Ibii III 12 17-21. 

114 Jhid To' a d tailed tred*tnenS see * R i i>u> api and Temples ‘ in 
BBRAS, XXIU. p. 242. 
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idols in temples 116 and to the Pancaratra doc'nnes 117 Tha 
Harivam4a\ 18 refers to the temple of Tndranl where the goddess 
was worshipped by Rukrainl The Bhdgavata refer* to the vyuha 
doctrine of the P&rlcaratTa^W the area form, 120 worship, 
temples 121 and tantnk initiation 122 Many Puranas contain 
glorification of the holy places where temples are described 123 

All this evidence could no f be summarily dismissed as 
baseless The glorification of the holy places could have been 
included in the D uranas at different periods, but long before 
such accounts were composed, the temples should have been in 
existence, though not in their present form The Bhagavata 
refers to *ome holy places like the river Gafiga, Kuruks^tra, 
N^im^i and others In the same context, the places where the 
id ils of V snu are enshrined are gl uified and shown as specially 
suitable for worship 124 

A passage cited abov- from the Rftmayan'i mentions also the 
names of deities other than Visnu, indicating that they also 

115 VP. V 18 58 

116 Vide 

^sr?rr sfatn 4r«r ^ i 

srtrfcr fesnrfrr srTTTter « 

Mt>h VI 2 26 

117 Mbh XII 342-359 

118 Hanvamia , II 59 33, 34 

119 Bh X 16 45 , X 40 21 

120 Ibid X 53 44-50, X 84 11 

121 Ibid X 53 39-49, X. 79 12-15 

122 Ibid XI 4 47-S5, XI 11 37, XI. 27 

123 The Vdmana t Skdnda Markandeya. Varaha, Brahma and Padma 

Purdnas glorify Tirumalai, the Saura glorifies temples of SVva, the 
Brahmdnda treats of KancT and Ahobila, the Skanda glorifies Badanksirama 
and so on A reference may be made here to 771 (X 43-47) which deals 
with the worship of Sivahnga 

124. Bh. X 79 

ASV—6 
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received worship in particular placet. The passage In the 
MahabhSrata makes a general reference to the gods, which shows 
that deities other than Via^iu had their idols in temples for 
worship. The Purdnas contain references to the temples of 
these gods All this indicates that idol worship, as enjoined in 
the Jgamas, must have been very ancient The structures to 
house these deittcs could have sprung up later, of which alone 
the PurSrins have references and descriptions. 

It must n,it be surprising, if references in the R3mJyatta 
to the various spots in hermitages for many deities should turn 
out to be Agamic without any tinge of the use of 
yantras and tSntnka mantras. The vyuha doctrine of the PSflearitra 
refers to the names of Kr^na and the members of His family. 
This may be a later addition made at the end of the Dv&parayuga. 
Or. those names, which should have been in vogue long before 
that period, could have been given to the members in the family 
of Knna, jus' like the name * Vasudeva * Anyway, the MahS- 
bkSrata which must have taken a specific shape by 3000 B C 12 s 
should justify this date as the lowermost limit for the 
prevalence of the Agamic doctrines 


128, V. Varadachari: 

^ IV. 1-14. 



CHAPTER II 


VALIDITY OF THE 4 AG AM AS 9 

The authenticity of the Agamas has been questioned from 
about the beginning of the Christian era. There was objection 
to their validity in a general way and also to that of particular 
kinds of Agamas The whole objection is based only on one 
point, namely, worship of God. 

These who raise this objection, rest their arguments on 
the supposed non-Vedic character of the Agamas The word 
‘ non-Vedic* means that which is not Vedic, not based on what 
the Forfar stand for By 4 Vedic* the Vedas and the VedSngas 
are meant These are concerned with the performance of the 
rituals enjoined in the KalpasUtras in accordance with the 
procedures recommended therein on the basis of the Brdkmanas . 
They do not uphold the exclusive worship of any single deity. 
On the other hand, the rituals have different deities to be 
worshipped according to the nature of the rites It Is sacri¬ 
legious to offer worship to a deity in any ritual in which he Is not 
to receive worship, in the place of another who is to receive it 
The Agamas which recommend strongly the worship of 
parncul ir duties in an exclusive manner, go against the Vedic 
concept of deiues Again, the Agamas miss the Vedic concept 
of God Idol worship marks the Agamic mode of adoring God 
The Vedas nowhere refer to the distinct concrete form of God, 
nor do they speak of adoring that form God is transcendental 
and also immanent, and so could not be comprehended by any 
one as having a fimtized form. There is nothing in the world 
which can represent God, for whatever exists is neither tran¬ 
scendental, nor subtle enough to be immanent. Hence it is a 
sacrilege to conceive the idol or any other form as God 
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Secondly, in order to get qualified for performing the 
worship in the sacred fire, one must have investiture with the 
sacred thread { upanayana ). And offering worship in the fire is 
the only movie of worship according to Vedic religion. The 
members of the first three castes alone are eligible to have 
upanayana Contrary to this practice the Agamas have allowed 
the £>ud;as ana women also to take pait in offering worship to 
the deity. Tb- qualificuiou for this is initiation ( diksa ) This 
is necessary for A‘. and becomes the second qui ification for the 
twice-born. Tnere is no second initiation or special diksd 
sanctioned by the Veda:, and so the Agamas hf-vc no validity as 
regards the worship of God. 

Thirdly, the Agamas prescribe tantrika mantras for adoption in 
worship, so that they can be used by all, irrespective of their 
having had upanayana . This is criticised as an anti-Vedic 
practice that proves the Xgamas to be invalid. 

Fourthly, the ceremony of installation ( prati$tha ) of an idol 
or any figure is unwarranted according to the Vedic rules of the 
rituals. There is invocation ( avdhana ) and dismissal ( visarjana ) 
for a deity in Vedic ritual. The same cannot become applicable 
to idols in which the deities are ever present after installation. 
To add to non-Vedic practices, the Agamas prescribe the 
performance of such things as mudra and nydsa as pan of the act 
of worship. These too hive no Vedic s* ^c'ion and, besides, r ue 
meaningless. 

Fifthly and lastly, the Agamas enjoin the ptactice of certain 
cruel rites such as marana uctafana, vadikarana % dkarsana $ anti¬ 
karma, paustikakarma, vidvc$ana and oth-rs. Ti--.sc arc calcu atcd 
and intended to do harm to others. A system which does not 
promote justice and good deeds and encourages, by enjoining, 
such acts as corrupt the mind of the performers, does not 
deserve to be followed. There are also other detestable 
practices such as drinking wine, eating flesh, taking fish. 
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gestures and sexual intercourse Five Important detestable 
practices are set out below • 

STTrFrejj ira ?r«rr wr^it g*r sprite ^ i 

cracTr^firt f^furihr^ I 

*Nr?rmf*r i 

Guptas8 dhane? antra , VII, 

It is also argued that the origin of the Agamas Is to be 
solely traced to the practices of primitive tribes. Those 
who base their rmuls on Vedic authority, would not accept 
the Agamas as valid, not to speak of following the practices 
lud down in them- The life of the primitives Is not 
governed by law or custom, nor based on ethical standards. 
Head-hunting vindictive pursuits and gruesome practices 
characterize the life of primitive people The Agamas , it is 
asserted, took ^heir rise among them or at least arose under the 
-i rong i' flu^nce of their practices and so cannot be held as valid. 

fh' obj^cions noted ab )ve lose ground, when it is 
r<*m inhered th»t the Agamas are very near the Vedas , rather 
basi I on the Vedas Tht\ cite the Vedas for authority and so 
cannot he treated as npn-Vedic or anti-Vedic What is treated 
in the Vedas need not be treated in other texts New concepts 
u nd theories could have been evolved as a result of Vedic influ¬ 
ence , and they do not, on that account, become non-Vedic. 

\ he w hole of the Veda, the Smrti texts, the conduct of those 
who know the Vedas , the conduct of the good and the satisfac¬ 
tion of the self become the sources of dharmaWS All these 
cannot be declared to be invalid, because they are not treated 
or mentioned in the Veda The Mimariisa school seeks to 
defend the Vedic authority for certain practices which do not 
have direct Vedic sanction, but are dealt with only in the Smjlt 


129 MS II 6 
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texts. Id such cases, the source of these practices ts Inferred to 
be some passage of the Vedas 127 

Similarly, the monotheism of the Sgamas is a concept derived 
from Vedlc sources The Aitareya BrSkmapa makes an emphatic 
statement that, among gods, Agnt is the lowest and Vi?qu 
the highest.128 It is evident from this that Vijpu, being at the 
head of the divine beings, must have been held then as not only 
the Supreme Deity but also as one who Is preferred to others for 
worship. This concept was developed in the Kgamas which 
Is a proof to show that they are not non-Vedic For the same 
reason, Idol worship, as enjoined tn the Jgatnas. needs to he 
treated as a religious act which is a logical extension of the 
monotheistic tendency. This is enough to concede that idol 
worship ts not non-Vedic According to the VarivasySrahasya, 
the Agamns &re Smrlt texts and are to be treated as supplements 
to the Ufianisads. 129 

Secondly, it is true that the Ugamas enjoin a special initia* 
tion (dlkfd-vUefa) as conferring a qualification for performing 
worship. It becomes an additional qualification for those who 
have vpanayana. Such specific initiation is not non-Vedic, but 
Is a Vedic practice, as It is enjoined also for performing certain 
sacnfic-;. Here the agent who is already qualified to perform 
the ritual by virtue of having had upanayana, is required to 
undergo a special initution.l3° Thus the special initiation is 
rot confined to the Sgamas alone. 

121. Mimarhsa-shtras I. 3. Vide: Tantravaittika on I 3 2 

128. Vide- 

*r*crr i a bt. i. i. i. 

129. Vanvasydrahasya, il 8. C(. MadhusHdanasaraavati: Prasthuna- 
bbada. p. 18 

130. MimJfisd-sutras, -X..B.57 X. 8. 12 , XI. 2. S9 , XI. 4. 20, 21 
XU. 1. 26. Cf. Pas. IV 1. 9.10. 
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Thirdly, although the study of the Vedas is prohibited for 
Sudras, there are some references which uphold their 
participation in the performance of sacrifices The following 
passage occurs in the Apastamba tfraulasutras (I 19 9) — 

Here the Sudra Is described as one preparing the hatis or 
offering it in the same way as the members of the other three 
castes, though the verb differs m calling the offerer of oblation 
from each caste The hunter and architect are known to have 
been allowed to perform the sacrifice 131 The wheelwright is 
asked to ignite the holy fires 132 These persons are lower than 
th ‘ ^udras in the social scale, 133 but they are permitted to take 


131 fsm^qqfq qraAtii 

(Katyayana irautasutra XXII 11. 11) 

The wheelwright is permitted to have upanayana in the ramy season* 
(Apastamba &rauta-sutra, V 3 18) 

fqqrq^qqnrqt ^Tqrqrqftqgtq q fqqri^ i 


Vide 


(Satytfsadha &rauta-sutra % III 1 ) 

feW^^ITW I 

( Mimamsa-sutras , VI 1 51, 52 ) 


132 i 


The agni to be used here must be of the laukika kind (Bhattadipike 
on ibid ) 

qregqq i qqqT qnntg.1 

m?q>rfeq>mrqfa^nf^»rT fqsri qfcnst fqqrqt 

CtefunT $q?g • 

(Jaimmiya-nydyamdla on ibid,) 

133 Vide 

q^qrqj ^fqqfgrqwt JTTtk^q: I 
^IsTrqr Wl5<q«r n 

Yajftavalkya-smrU, I. 05 

mfMtnr qrftvqr g *«wnr: snrrq^ i 
fqqtq: qggpqref « qirrrq if 


MS. (X, 8), 
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an active part in the performance of the ritual. In order to make 
them get fully qualified on particular occasions, they areallowed 
to study and repeat the particular mantras when these rites are 
to be performed Tnc same principle muu apply to the 3udras 
and women for performing worship The Agamas do not permit 
them to utter the Vedic mantras , but have evolved new mantras 
on the m >del of the Vedic ones These are tdntnka mantras , 
which no: only thes-* who are not quihfied for Vedic study, 
but also others are to uMli^e, The Vedic mantras also have 

to be used by the twic;-born. The tantrika mantras are created 
for use in cert un practices which do not have Vedic mantras 
Thus the Agartas are more liberal in allowing the act of Initiation 
(diksa) to all, and this answers the second objection Provi¬ 
sion in the form of tantrika mantras which is thus made, silences 
the third objection. 

Fourthly, the objection may be made to stand on the 
strength of a passage which declares that worship in the fire is 
for the Brahmins, that in the heart for those who could perform 
yoga, that in the idol for the unlearned and that in all these three 
for those who view the world impartially 134 This may be 
admitted, but \ comment is required here Absence of the 
spirit of devotion which characterizes the culture of the Vedas , 
need not actuilly mean rej-ction of the idol Even those whose 
outlook m life is characterized by detachment require a con¬ 
crete form for worship. The question of the aspirant being 
unlearned or otherwise is immaterial Worship of the idol is 
discussed in the Agamas and recommended by great siges hk- 
Sanatkumara, Bharadvija, Atrt* Kafyapa and others who were 
the staunch followers of the Veda* They could not be regarded 
as wanting in wisdom in preaching idol worship to various audi¬ 
ences who were also, like them, following the practices laid 

134. Vide 

Rrefk fesrrari gfaj i 
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down in Vedic texts. Idol worship, which the Agamas recom¬ 
mend, should be looked upon as deriving its authonty from the 
Vedic practices themselves, though the Vedic texts may not 
make a direct recommendation to that effect The Agamas 
enjoin also worship of gods in fire and meditation through yoga 
and, as such, could not be taken to go against Vedic authonty. 

Any figure made out of any material cannot receive 
worship The presence of the deity will have to be infused into 
the idol, for which purpose Vedic mantras are primarily 
employed This ritual cannot be called non-Vedic For the 
purpose of ensuring the installation of the immanent God in the 
idol or yantra, praUsthS is required to be done Mantra , nyasa , 
bhuiaduddkx and mudrS are quite necessary to offer worship to 
God who has t.iken Mis abode in a fimtized form 

Mantras are classified into bija , pmda f samjnd and n3da. 
This has full relevance to practical utility, as they require to be 
changed according to the deity whose adoration is to be under¬ 
taken. This is not meddling with Vedic mantras . A change m 
mantra involves the introduction of alterations in the case- 
suffixes, number and other parts of the words occurring in the 
Vedas, so a9 to suit those mantras for application In the 
particular contexts. This is sanctioned in the MimaifisS , 

Vide: 

fairer ^WTsreralfgpr: n 

{Jaimintya-nySyamSlS, IX. 1. 1). 

Such a change hat the sanction of the grammarians also. 

Vide: 

(Katysyana's Vartttka, cited by Pataiijall In the PaspaiShnika 
of his MakabhOsya.) 
asv—7 



50 


AO AM AS ANU SOUTH INDIAN VAISNAVISM 


A change in the Vaidika mantra is permitted on this 
principle. For instance, the passage, * Agnaye justam nirvapami * 
which is to be used while offering cooked cakes to Agni (dgneya 
caru ) must change into * Surynyd justam nirvapamt * when the cake 
is to be offered to the sun 135 Such a change is necessitated, 
even according to Vedic texts, as the deities to whom the offer¬ 
ings are to be made are many and mantras are not available for 
each offering to be made to each one of those deities Though 
each deity has a mantra j 36 it is required to be changed accord¬ 
ing as the occasion demands Though the Aganas intend to 
enjoin the exclusive worship of a particular duty, other denies 
are not fullv dropped out from the purview of the ritual or 
worship. These deuus form part of the retinue of the principal 
deity Hence mantras are required to worship them. Thus 
tantnka mantras arose on the foundation of the Vaidika mantras 
On ihu account, they do not lose their validity 13? 

The syllables or letters in a Vaidika mantra hav<* a deity 
presiding over each of them 138 Similarly, each letter in the 
alphabetical system !u\s a deity The word, * bijak$ara' means 
the foundations! Dart of a mantra . This is not peculiar to the 
Agutnas alone The Vedic texts contain many of them, 1*9 from 
which the A^amas have developed their own list HO The sylla¬ 
bic hurt is used in the Vedic texts,HI So a further development 

135 ]aimin%va-nyayamil<i , II 1 9 

136 RV III 02 10. 

137. Vide. 

sjf?raj fgrfqgr ?rr feral %fe i 

(KulluVa on MS II I ) 

138. ABt. II 3 6 , II. 5 5 

130. Ibid. VII. 3. 6 ; Copatha Brdhmana, X, 1 24 , 

Attireya Aranyaka. VII 8 T Chand, Up . I. 1 1. 

Aivalayana Grhvastttra , IV 8 34. 

140 Pranava , hrirn t 4rim, aim, kllrn and others are bijdk^aras. 

HI. ABr . II. 12. Cf. Chand, Up . II. 13. l r 
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of such syllabic sounds must be taken as indicative of the 
pro-Vedic character of the Agamas . 

Similarly, nyasa is a practice which may be traced to Vedlc 
texts 142 Karany&sa and afiguhnySsa form part of many of the 
daily religious practices like the adoration of samdhya . Either 
the nyasa must be traced to a Vedic source to defend this daily 
practice or practices of samdhyd must be traced to Agamic 
sources 

The drawing of mandalas and the worship of yantras could 
also he traced to Vedic sources 143 Likewise, mudra which is 
gesture conveying one’s intentions, is traceable to the Sfatapatka - 
brahmana 144 

Lastly, the Agamas are condemned for enjoining cruel 
practices It is true that they do so They do not stop there. 
They recommend the slaying of the enemy The Vedas also are 
not free from rituals for such purposes 145 if such practices 
arc claimed to be not cruel on the ground that they are enjoined 
by the Veda<t y it is not possible to justify the expiatory rites 146 
( pravaicxlta) which are to be performed to get freed from their 
evil results The Vedas also recommend certain practices for 
malevolent sorcery ( abhtcara ),147 s|ayingl48 and enchanting 

142 VII 5 2 1? , Aitareya Iranyaka , III 2 I 2 , III 2 5 2. 

143 &8r I 1 18. VI I 1 6, XI 7 1 , Kauiikasutra LXXVI 21. 
The loiuslike drawings of cakras are described in AV X 2 32, 34. 

144 Vide 5 fir III 1 3 25 

145. &Br III 9 1,7, V 5 4. 1 , XII 7 2. 3 Cf RV „ X 127 1 

148. ipastamba Dbarmasutras, I 9 26, 27. 

147 SY 7 3, Vide 

^ TR IV 27. 


148. RV. VII. 104. X HS. 
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others.149 The Vedas also are not free from sentual prac- 
tices.150 Since many of these practices are traceable to the 
Vedic texts and the rest could be explained as having arisen 
under the influence of the Vedic rituals, there is no need 10 
look to primitive society as the source for all these practices. 

The authority of the Agamas is strongly upheld by Jayanta- 
bhatta, who flourished under King 3ankaravarman of Kashmir 
(883-902 A.D ) He is the author of the Ny&yamanjarl , a 
treatise on the Nynya system and the Agamadambara , an alle¬ 
gorical play. In the former, he divides Agamas Into two kinds, 
one opposed to Vedas and the other not opposed to them. The 
Agamas of the Buddhists and others are opposed to the Vedas and 
so are invalid. Others are not opposed to the Vedas , but enjoin 
practices which are subsituted for the Vedic practices. Being 
an exponent of the Nyaya system which believes Vedas to be the 
composition of God, the author admits the Agamas as valid, as 
they are also the compositions of God. People who have been 
following ways of life based on Vedic authority, also follow 
Agamic practices. That these practices are opposed to Vedic 
practices is not a strong ground for rejecting the authority of the 
Agamas . The scheme the pramttnas and the aim in life 
(puru$artha) to be attained are common to all the Agamas and, 
as such, their validity does not suffer because of the mutual 
references contradicting each other’s practices. If injury 
(himsa) is enjoined in the Agamas , the same is found in the 
Vedas also, and so both are equally valid. All Agamas are based 
on the Vedas . It is possible to trace, through inference, the 
authority for certain practices which are not based on Vedic 
and Agamic sources. 15 * 

149. TBr. II, 3. 1, 10. 

150. Cf. Vamadevya upasana. in Chdnd. Up . II, 13. 1. 2, 

Cf. Aitareya Aranyaka, II. 3. 7. 3 

151. Nydyamanjarl , pp. 635-645, 
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The Agamadambara Is a play in four acts presenting some 
schools of thought which prevailed in Kashmir during the 9th 
century The opinions of the various schools, both Ssttka and 
ndstika , are presented by their adherents JayantaN attitude 
towards them is one of tolerance There were the gaiva and 
Vais^ava schools also. The author and his patron are shown as 
taking action against those sects or J gamas which carried out or 
enjoined corrupt practices like those of the 'ftil&rnbaras, 
Bauddhas, Jamas and the extreme 3aivas The 3aivas who were 
following desirable practices and the Vaisnavas who adopted 
the Pancardtra way of life are declared to be leading virtuous 
lives, though they favoured Sgamic authority, ignoring the 
direct dictates of the Vedas The traditions of these schools 
which, following the Agamas, have been uninterruptedly 
continuing, were adopted by the enlightened people, and so 
the Agamas are declared as authoritative v htchever deity the 
Agamas glorify, tney are valid, since they are the compositions 
of a divine being The spirit of tolerance breathes In the 
following iloka which declmes that mai*y could be the courses or 
apniOaches to attain ReWt v 

Vidt 

JTTftrfeqTnmjrT?i^nf^q - fri!TT i 

a - stow ri'Tfrfcr %% srrff-foir: 11 

The anal )gy t f m my door-w„y& loading to the interior of a 
mans,on >s suggf e ied in mother S'div^ 

r*TT qfrgt girm: 3 ^ gr i 

?r*:r?g^oTrfq' fg?rf??T 11 

That the Agamas do not coniradict one another is sttted in : 

»?*:q 3^gr«r am *r ■srnmrgi fattrerar i 
3Tif^ir% f? sra: q^rq; n 152 


152 Refer to ‘ A New Play of the 10th Century, the Agamadariibara 
of Bhatta Jayanta of Kashmir printed in the Samskfta Rang* Annual III 
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On the other hand, the Kurma Purapa ^53 condemns several 
relit ious schools for their practices. Kdpala , Nalula Vama , 
Bhatrava , Pfirvi, Padnma Pa heard Ira and Pfidupata are men¬ 
tioned in this connection It is true thu some of these schools 
were adopting reprehensib’e and disgusting practices The 
question of th-ir gome against Vedic authority is not the main 
concern. As Tayanii poin ted out, they were objectionable to 
good taste. The prattle's enjoined by the 3aiva and Yai^nava 
Agamas were fifrom ih^m. They were perhaps included in 
the condemnation as they followed a different cosmology and 
theology not traceable to the Vedas , The passage in the Kurma 
PurSna should have meant only this ; and while listing the non- 
Vedic schools, the Saiva and Vai^ava schools were also clubbed 
along with them In the light of the evidence and reasoning 
given already in defence of the validity of the Agamas y this 
advene criticism should be understood to relate only to anti- 
Vedic schools for their enjoining objectionable practices or for 
their lack of Implicit subservience to Vedic authority 

The Bhagavata Pu r ana f on the contrary, recommends the 
Agamic mode of worship which is referred to by the other name 
4 tSnlrika \ One should take to the injunctions of the Vedas to 
become free from the results of karma „ He who would tear 
away the knot of the heart must worship Krsna according to 
the rules laid down in the Tantras He has to receive the grace 
from the preceptor and guidance from him io pursue the Agamic 
course. He must adore the Supreme Deity in a form which is 
to his liking, Bhulasuddhx and dedication of himself to God 
should follow next 


1S3 Vida 

irraarcTsr . 11 

(Kurma Pur'ina, II. 16. 16.) 




VALIDITY OF THE AQAMAS 


55 


Vide- 

^fTT^ II 

3 srrg f;^q-!rf?«r qromm: i 

fefeurirq-T^r.j FF^rt^vT 3 ii 

arssrrgsr?' ^fsicimw; 1 < 

JTfrj^JT^^Jj^fflJTTTqT srrmrsr: II 

5jfer ^g^jn^frr: irrnm*TiRTT^fir i 
fsrsrter ^fcqro^argrl’.s^Sfcsrfti* n 

(Bh XI. 3 46-49) 

Elsewhere, both the Veda and Tantro ate staled a9 being 
followed for adonng the Lord 

* cT?r g^<r waif ni'TTnTt’T^STonr i 
^fTP5rr>?rf qr nwrsnTr =JT ii 

Ibid XI 5 28 

03 fsCTTStqqsi: tf^F>?rrfer%: i 

«igq^VT?TrT: fofiac TT^V fg?^?IVTtf^5TfTT^ U 

Ibid XI 27.49. 

Those who denounce the authorny of the Agamas may refuse 
to aecept this testimony on the ground that the Bhagavata is of 
late origin. In that case, the evidence of the Kurma Purapa 
must also be discountenanced. The difficulty lies m ascertaining 
the probable periods when the Puranas as a whole or any of 
them in particular was compiled. 154 it must, however, be 


1S4 Abhinavagupta (C. 1000 A D ) cites passages from the Bhagavata 
(XI 20 17), m«ntioningthe portion as ek&da&a-skandha m his G%tnrthasangraha % 
the commentary on the Bhagavadglta, (XIV 8) This shows that at a period 
before the tooth century, it was held to be authoritative. 
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admitted that there were accretions to the originally compiled 
texts from time to time, but even here the dates when such 
additions where made are not known, The two Putinas noted 
above make specific references to the Agamas and the mode of 
worship based on them. This makes it clear that the Agamas 
were at least available when the PurSpas, like the two above 
mentioned, were getting finalised. Therefore, the validity of 
the Jgamas Is a settled fact, and it must be said that the way of 
life which the Hindus lead at present Is chiefly guided by Agamic 
precepts and Vedic au'hority. 



CHAPTER III 


CLASSIFICATION OF AGAMAS 

The Jgamas advocate the adoration of particular deities to 
the exclusion of others who form part of the retinue of the 
principal deity. More than one deity enjoys the privilege of 
such prominence The Vals^iava, 3akta, 3aiva, Ganapatya, 
Svayambhuva and Candra are most well known kinds glorifying 
particular deities. The Padupaia, Kalamukhd, Clna and Jaina 
are aiso held to be types of Agamas, The Saura also is added to 
the list Of these, Pa^upata and Kalamukha are to be brought 
under 3aiva, and Clna and Jaina are of the n&sttka kind. Visnu, 
Sakti (standing for the female principle identified with Durga 
or Parvati), Siva, Ganapati (Vinayaka), Brahma, Candra and 
Surya ate the principal deities glorified. In course of time, all 
of them have become extinct, except those of the 5akta, Salva 
and Vais^ava varieties 

Among modern scholars who have been making an intensive 
study of the Jgamas , there is a tendency to treat the 3akta 
Jgamas as the earliest among the Tantras and as influencing the 
development of other Agamas , 'hough not their origin While 
arriving at this conclusion, the role played by Sakti in the other 
Agamas is stressed All the three A%&mas 9 Sakta, Saiva and 
Vais^ava, agree that Sakti plays a prominent role. While 3akti 
Is the prominent deity in the Sakta Agamas f the other two 
recognize 3akti as never dissociated from Siva or Vis^u The 
question is one of the position occupied by Saktl Whether 
she has an independent or dependent status, the fact remains 
that she has to play a significant role To arrive at this conclu¬ 
sion, there is no need to look upon the dependent nature of 
gakti as derived from her status. Every Vedic deity is looked 

asv -8 
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upon as possessing power, which is ever with that deity. This 
coiic’pt is inherited hv the Saiva and Vaisijava Agamas . This 
does not mean tint the Sakta Agtitna should have been the 
earliest in onem Mutual influences should have been there. 
All the Asramtis miM have had a common source, but 
their development need not have not been uniform In point of 
time. 

The ^Ikta system believes In the all-embracing potency and 
supremacy of tfskti, treated as a female principle 3akti Is 
considered as a goddess ind hence this Agama is called also as 
the Devi Agxttni It is held that Sakti worship was introduced 
from Persia 155 Oth« rs believe it to have risen in Bengal and 
spread to Assam N'p*I, Tibet and China.156 5akti is God in 
mother-form In h r static, transcendent aspect, she is of the 
same nau re as Si i. Siva is unchanging consciousness and 
f>ikti is its chinging power The sHf is one with the 
transcendent spirit Mind and body are the manifes'auons of 
Supreme Power Thus the philosophy of the Saku Agnmas is 
advaitie The self irusi realist this through discipline, which is 
at first external through mat ml forms and symbols, and later 
thro ugh yova when ^aku is unfolded and awakened 

The worshiper has all the objects of enjoyment before him. 
but is not disiurbed by them Tn se objects >re mantra md msa, 
madyfit mudrd and maithuna Though this could bt said to be 
characteristic ot 3akti worship, certain texts offer substitutes 157 
As a result of this mode of worship, the position of women has 
gained importance. 


155 For a discussion on this by P C Baqehi, se© The Cultural Hcntage 
of India , Vol IV pp 224-225 

156 Philip Rawson The Art of Tantra y p. 15 

1ST The Paramananda school does this. Vide. The Tantias Studies 
i/i their Origin ani Liter at me , pp 40-41 
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The texts of this Agama speak of the system as delivered by 
Devi, listened to by 3iva and approved by Vasudeva (i,e., 
Krsija treated as the brother of Devi) Sometimes, Devi listens 
to the discourse of 5iva The derivation of the word 4 Agama \ 
is therefore given as rising ( a ) from Siva or Devi, reaching Devi 
or Siva (ga) and approved {ma or mala) by Vasudeva 158 They 
are classified as dakstna based on the Vedas , Smjtu and Purdpas • 
vSma , relying on the Vedas and Tarnra* , and uttara, having the 
authority of the Veda< and the utterances of the preceptor The 
texts which are called Agamas are seventyseven in number, five 
called as tfubhagama, sixtyfour as Kaula and tight as Mi£ra f The 
Agamas of the dakstna variety declare that Tantra is part of Veda 
which is vidyd and Kaula is the philosophy 159 Those who do 
not observe the rues of ihe Vedic kind are disqualified for the 
Sakta cult 160 Important works on ihe Sakta system are the 
encyclopaedic Prapancasdra attributed to SarikarBcsrya, 
Ldksroanadetfika’s tfdradattlaka , BhBskararaya's Vartvasydra - 
hasya&nd Laltta-sahasrandma-bhafya, Krsnananda Agama Vagina’s 
Tantrasara , Purnanandahamsapanvrajaka's tfritattvactntamaiyi 
and others Laksmldhara’s (1497-1539) commentary on the 
Saundaryalahari contains valuable information on the cult of 
Sakti 

The 3aiva Agamas hold that £iva is the Supreme Deity ever 
associated with Sakti, identified with Devi or Parvati Several 
schools are mentioned as coming under this head. They are 


168 Vide 

3rm?r TSff^srTT! *r?r i 

Pin gala mata cited Ibid p 2, 

159 Prunatosan% $ 70 , Mahumrvanatantia , I 18 19 t MahSrudrayamala , 
I 15, II 2 


180 Paiupatisutras, I 23 14 ; Sukfma-tantra, 1U. 26 
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3aiva, Ps^upata, Karumkasiddhinta and K&palika.l 0 ! Kala- 
mukha replaces the third one in another list 1 0 2 Th- Viragama, 
one of the texts, enumerates Samanyadaxva , Purvadatva y 
Mi&radaiva and Sfuddhadaiva l 03 Vama % Pidupata , Soma 9 Langala t 
Bhairava , Kdpdla and Nakula are the schools enumerated 
elsewhere l 04 Perhaps L&ngalas and Nftkulas represent the 
PfdkulldapQdupata The acceptable classification falls under 
three heads, namely, P^upata, Stddhgnta or S>alva$iddhanta, 
and Pratyabhijfia 

Lakuli (105-30 A D ) is said to have taught the Padupatx- 
sutras to his pupils These were commented on by Kauijdinya 
(c.600 A.D ) Pati jiva , yoga , niyama and duhkdnta are the 
piinciples standing respectively for the Lord, self, meditation, 
discipline and moksa respectively. Sadyojata, V&madeva, Aghora, 
Tatpurusa and liana are ihe five mantras taught by Lakuli 
Prajiava is to be meuitited upon. Immediate union ( sdyujya ) with 
Siva is the goal It is wrong to assume that the rules of CdSte 
and orders are not observed, for the tfodras and women are 
excluded from initiation according to this system l 00 

The &atuastddhania admits three sections in its Agamas 
They are Vidyd , KrxyS and Toga . The first is concerned with Pati y 
pad w’and pada ‘Pati 9 is ParamaSiva having the five activities 
of creation, maintenance, dissolution, giving moksa and obscu¬ 
ration : He is the instrumental cause of the world The padu is 
the self which is atomic in size, while pdda is power which is 
impurity Karma y mdya and restraint The second section deals 


161 Bhdmati on S'aifekara’s Brahmasutrabhd ?ya, II 2 37 

162 $rtbha?ya, II 2 35 

163 XI D 5502. 

164 See Viramrtrodaya, I 22 

105. Pa^upatjswtras with Kaupdin^a’s Bhdsya t pp 78-79. 
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with mantra f homa , diksa and other such matters. The 

third section depls with thlrtysix tattvas and the stddhis . The 
self is real and ever-con9cious luminosity Everything is 
the manifestation of ParamaSiva The school is odvattte in its 
outlook 

The Agamas are twentyetght, brought under the four heads 
of Kamtka, Katana , Suprabheda and Vathula It is held that all 
these Agamas issued forth from the five faces of 3iva (i e , 
Sadyojdta, Vnma , Aghora, liana and Tatpurusa) Among them 
the Vita and Vdthula kinds are the most important The worship 
of Ktvaltnga is the means of realizing the Ultimate Reality. 

In Tamil Nadu, this SiddhSnta has had a rich development 
through the Ttrumanttram of Tirumular. M^ykandadeva of the 
13tb century composed the $ ivajnanabodhasutra, a counterpart 
of the Brahmasutras It preaches that one should meditate on 
the self being identical with £>iva It has a Sanskrit comment* 
ary by 3ivagrayogm of the llth century in the Sxvajndnabhasya . 

3rikantha&ivacarya (c 1400 A.D ) wrote the BrahmamlmSmsd , 
a commentary on the Brahmasutras upholding the Vtii^tddvaxta 
aspect of Vedanta and propounding ihat £>iVd with Sakti IS the 
Supreme Being. On this commentary was written the 
tftvirkamanidipika f a super-commentary by Appayyadikjita 

The other sects of Siivism such as Pa&upata, Ldkula , Kali* 
mukha eu lost their independent existence, having merged in ft 
way and giving ri^e to Vtiesadvatta or Vlrafcaivism which spread 
in Andhra and Karnataka regions. The founder was ReijukE- 
csrya 166 The Brahmasutras were commented on by Srlkara* 
pa^dttaradhyal61 In the Srlkarabhusya . The Vedas and Salva 


160 He flourished in the 13th century A D 

167. His date is fixed between 1300 and 1400, A.D 

Vide Hayavadana Rao Introduction to &rikarabhs?ya, p. 3 
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Agamas ate treated a9 authorising practices such as wearing the 
rudraksa, Stvaiiuga and others Siva is held to reside in six 
places (satsthala) nim.ly, the five senses and the mind He must 
he visualized in them Every act must be surrendered to Him. 

3aivism in Kishmir accepts ninetytwo Agamas which were 
held to he b .sed on Dvaita , Advmta and Dvaitadvaita The 
Doaita and Dvaitadvaihi b^cime Trnalgaim into a single eroup 
called Siddhania These Agamas preached six'yfour systems 
of rfiva culls of which Tnka is one Tdntric domination was 
marked in Tnka What exactly this n\ me denotes is not clear *88 
The Tnka has three sub-group^ called Pratyabhijfiadastra, Agama- 
ddstra and Spandadastra The Pratyabhijfia ddstra represents the 
philosophical aspect of Tnka The Agamadastra deals with the 
tdnsrtka practices of 3amsm The Spanda§astra deals with the 
Saiva doctrines as formulated in Agamas , amplifying the 
fundamental principles dealt with in them This division 
recognized Anavopaya also called Knyopdya , Saktopaya, and 
tfdfpbhavopaya as ihe means to be blessed with divine grace 
which is called gaktipata 168 The first is concerned with the 
observance of the rituals, the second which is also called 
JflSnopaya with the activities of the mind, and the last with 
meditation on Sivatattva The Siddhdnta and the second and 
third subgroups of the Tnka were more concerned with the 
ritualistic aspects of the Agamas , though ihe philosophical 
aspect was not left out The PralyabhijnddSstra gives predomi¬ 
nance to the philosophical aspect, leaving the Agamic and 
ritualisMc aspects in the background. 

The Ultimate Reality in the system is Mahefcvira who has 
two aspects, cam ly prakada and vtmarda , which s*and resp i ct- 
lvely for universal consciousness and physical activity Prakada 

* 

168 Abhinavagupta A Historical and Philosophical Study, p 170 

109 /hfroduenon to 1 Pratyabhijnahrdaya \ p 17 ; Sivadyffi, 
IV 118-120 
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is pure luminosity and spanda is vibration, that is, activity. 
Mahedvara has self-dependent power which evolves the variegated 
world of Nature, having prakaga as the substratum for mani¬ 
festations and vimarda as the process of manifestation going on 
in this substratum This manifestation is called ttbhdsa which is 
real The subject and object of knowledge are both manifesta¬ 
tions of the Supreme Being, Mahe^vara The phenomenon of 
knowledge is like the rise of two waves of the sea of universal 
consciousness. One of these has the capacity to reflect and the 
other is free from it. The former represents the self and the 
latter inert matter. On account of nescience, the self feels bound 
and considers itself to be a separate entity Final release con¬ 
sists in the recognition by the self that it is identical with 
MaheSvara This is called Pratyabhijnd and hence the name of 
this subgroup of Tnka 170 The manifested world is analysed 
into thirtysix tattvas which the Stddkdnta adm'ts 

The concepts of Anavopdya and tfaktopdya explain ihzljndna 
and karma together constitute the means for getting this recog¬ 
nition 171 Karma , enjoined in the Vedas, »s iO be done without 
expecting rewards for u 172 The Ag&ma and Spanda aspects of 
Tnka ire not completely l**fi out m the Pratyabhijnd system 

* Pratyabhijnd 9 is not actually the name of a Kashmir 
school of £>aivism t but only of an aspect of the Tnka school 


170 Vide 

f=r*jTTs^4- sq-qr^q^rq; i 

?rar worqtmir 11 

^rrcnTqtWt fer% cTg<T<ra^ I 

dlivadffti, IV. 118-20. 


171 Vide Abhmavagupta BhagavadgUarthasangraha, on III 4. 

172 Ibid XVIII 2. 
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The 5>aiva Jgamas were given a monistic interpretation by 
Tryambaka (c. 400 A«D.)» the tfivadfsti of Somananda (850 A D) 
gives for the first time a systematic exposition of the system 
He was therefore the founder of the school His son and pupil, 
Utpaladeva, composed the PralyabhzjnQ sutra and the Idvara- 
ptatyabhijnd'kdrikd with hts own glosses thereon The greatest 
contributor was Abhinavagupta (c, 1050 A D ) His Tanlrdloka 
is encyclopaedic in range, dealing with all the schools of 
Kashmir Saivisra He commented upon Utpaladeva and 
many Saiva Agamas and wrote glosses on what others had 
written on them The Mahnivijaya-vSrttika, Pardtrifndika-vrtti, 
and Paramarthasdra could be mentioned in this connection 

The place for Sikti is thus prominent in the Sakta Agamas 
only Its importance m others is in subordination to God It 
plays an important role in Kashmir 3aivism The $ aivasiddhanta 
in South I 'dia has received a powerful impact from the concept 
of $aktt in the 5akta Agamas , as a result of which Parvati has 
gained prominence along with Siva and bears several mmej 

The Vaxsnava Agamas glorify Visnu as the Supreme Being to 
the exclusion of other deities They treat the Ultimate Reality 
as not mere Vi$nu but Vis^u with £>rl While there are several 
n.iTn ’s for Vi$nu, the use of the word e Vaisnava ’ as an epithet 
for these Agamas shows that they must be c’osely related to the 
Vedas where He is mentioned primarily by this name 

Most modern scholars in India and abroad hold that 
both Vi§nu and Rudra occupy suboidinate positions m the Vedas 
and that Vaisnavism as a religion arose later than Saivism. 
This view requires careful examination 

The Vedas (particularly Rgveda) have gained their present 
form through the efforts of Kpspadvaipayana who acquired the 

173 Vide B K. Gos^vamt € Bhakti * cult ui Ancient India : 
Introduction, p XVII 
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title of Vyasa 174 The need to arrange the Vedat, under the 
direction of his father, Para£ara,l75 must have been felt because 
all the Vedas during that period must have been mixed up so 
that the clear distinction of each Veda could not be 
made So V\3i>a was asked to arrange ihem in order. He 
pick:d out the rks and prepared the Rgveda and similarly the 
other Vedas , Brahmanas and other portions* following some 
principles 176 Certainly, ihe arrangement of the hymns was 
not made in the chronological order or with reference to the 
superiority of one deity over another It is therefore futile to 
attempt to find out which rks were composed earlier and which 
liter Equally hard is it to determine whethn Rudra or Vi§iju, 
Savitf or Varun» was the earliest deity adored by the ancient 
seers of India So the question of the relative prominence of 
anv deny in the Rgveda caonot be answered Visnu and Rudra 
could have been held in high regard then. In the absence of 
evidence to the contrary, it is not proper to assume that some 
deities were prominent in the Rgveda and lost their position later 
to Visflu and Rudra who thus emerged into pre-eminence after 
having occupied subordinate positions earlier 

Again, SQrya, Varuna, Yma and others are still objects of 
worship, though not with as much veneration as Vi§iju and 
Rudra It is not possible to pick out the specific traits of the 
deities from ihe Rgveda, since all of ihem have hymns addressed 
to ihem and arc offer- d oblations in the sacred fire Yet, a close, 
comparative study of the few hymi.s addressed to Vi$iju and 
Rudra would show that people depended more on these deities 


17-1 Vide 

ftsqrsr <r*m§rr*T i 

MBh .4 d/.64-130, 

175 VP III 3 4 

176 rreresr gfo; i 

^ srrafa: ii 

VP HI. 4. 13. 
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for their security and well-bemg than on others While Vlsiju 
offered protection to the people providing them with the means 
for happy living, 177 Rudra was looked upon as a terrible deity 
ready to award punishment to wrong doers Naturally, the 
sages prayed to Rudra for pardon and for gifts enabling them to 
had a prosperous life with kith and kin 178 This explanation 
could be offered to justify the continued primacy which Vi$$u 
and Rudra have been enjoying 

While studying the nature of Vais^avism, It becomes neces¬ 
sary to take into account the development of the Visnu cult in 
the source book* Apart from the Vedas, there are the epics, the 
PurSnas and otlursuch works. The difficulty of getting evidence 
to determine the antiquity of the cult is immense, since the 
dates of thes* source-no 'ks are yet to be fix*d with a fair degree 
of accuracy The tradition of the Hindus, however, fixes the 
periods of these sources at a very ancient date Modern 
researchers find these dates unacceptable However, it must be 
ad nitted that dates as arrived at by modern research also have 
their own limitations as regards accuracy The date of the 
compilation of the MahSbhdrala may not be far later than the 
beginning of the Kaliyuga, when the war described in the epic 
was fought. This date is fixed at 3102 B C 179 The Ramayapa 
which is citedlQO and whose author is men loned 1 ^ in the 
Makabharata must be more ancient and definitely before the 
beginning of the Kaliyuga The Purnjxas are held to be the 
compositions of V)dsa, the author of the Mahabharata , and so 
aie to be placed about the beginning of the Kaliyuga The 
Bhagavadgxta forms part of the Mahabharata 


177 RV , I 154 

178 Ibid II, 33. 

179 S«e under fn 125 

180 Mbh Dropa, c XLIII 85, 88 

181 Ibid 85 
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At the same time, it is necessary to take into account the 
accretions, losses, changes and interpolations which have 
entered into these texts from time to time. The Makabharata Is 
said to have been available in its present form from about tbe 
beginning of the Christian era 182 This, however, does not 
prove that further changes did not take place after this period. 
It can only be said that by the beginning of the Christian era the 
two epics were available more or less in their present forms and 
known by their present names The same must be said of the 
Bhagavadglta and the Puranas . Curiously enough, the PuraQas • 
have undergone several changes which make it difficult to 
identify their genuine portions The Vt^nupurSna is mentioned as 
a Vaisijava text in the Tamil classic, Mantmekhalai^ 93 which is to 
be placed much earlier than 6th century A D , when Buddhism 
flourished unhampered at Kaficl before tbe renaissance of 
Samsm and Vaisnavism there under the patronage 
of the Pallava rulers This Purdna must have become well known 
before the Tamil epic was written It will not be wrong to 
place it two centuries at least before 4th century A D , when 
the Mammekhalai was written 

The Bhdqavatapurana presents a problem regarding its date. 
Its contents are undoubtedly very old The spirit of devotion 
to God premeates It But the text »s not mentioned by Sankara 
(8th century AD) and Rfimanuja (1017-1137 AD) This, 
however, is only negative evidence The Visnupurnna was then 
available to serve the purpose of upabrmhana 184 ? and the other 
Puranas , because their contents were more or less the same. 


182 Weber Indian Literature, p 186 

183 Kadal-vannan purdnam, Manimekhalai , XXVII. 08 
184, Vide 
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might have been ignored* The Bhagavaia can therefore be 
placed tlong with the Vi$nupurana It must however be under¬ 
stood thai th- BhagavataHS contains references to certain 
occurrences which the Mahdbharata treats. 

There were four currents of thought on Godhead, all of 
which were promoting salient and dominant traits which later 
on came to be identified as displayed by Vi§pu, These were 
about Vispu, Naray na, BhagavSn and Vasudeva, the theistic 
character of which could be traced to different sources Vi$pu 
is already a Vedic deity Narayip* gets glorified in the MahabhQ * 
rata ‘Bhagavan* is the Lord of the BhagavadgitS , V\$nupuratia 
and Bkagavata Vssudeva is prominent in the Vi$nupurdna Omni¬ 
presence, omnipotence, readiness to come down to sufferers, 
offering them relief from their misery, displaying miracles to 
convioce them of His greatness and wiUiogness to forgive the 
Binners and even those who offeod Him are some of the features 
of the Deity who is widely mentioned in the sources listed 
above. These traits have made it possible to regard all the four 
names as standing for one Deity, so that the specific features and 
concepts found associated with each in the respective sources 
came 10 be attributed to that one Deity. The fusion of these 
currents has alread> taken place in the source books, which 
must be looked upon as records of the concepts when they took 
a definite shape. 

The Vedas do not refer to any of these names except Vi$pu 
and perhaps to NarSyana The maftgalaHoka^* the Naraya* 
Qtya section^? and other passages in the Mahabhdrata refer to 


185. Qh VII. 1 44 , also sea fa. 154. 

180 Jtttrnnr i 

Wt sqr3 rTcft ■ 
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the name 4 Nsraya^a f Bhl$ma refers to Kfsga as Brahman, 188 
N5rayana,109 V snu!90 and Vasudeva 191 The universal form 
(viguarupa) which Krsn v displayed to Atjuiu is referred to as the 
form of Visuu in the Anugita 192 of the Makabkarata . Yudhis- 
thira calls Krsna as BhagavSn 193 Markaijdeya refers to having 
been informed by the Deity whom he noticed during the cosmic 
deluge that He was Naravaga 194 

Though Krsna does not openly speak of Himself as Brahman 
in the Gits, the expressions used have an Upanigadic tinge and 
suggest that He (9 Brahman 195 He is identical with Vigour® 
and is Han.197 He is the best among soul 9 , Puru^ottama,^® an 
appellation that could apply only to Brahman He is identical 
with Vasudeva 199 The word, ■ NarSyapa \ does not occur, nor 
is Kr$oa identified with Bhagavan, though the speeches of 
are introduced by the words, “ tfrl BkagavSnuvdca ** 

Vi§gu is identified in the Visnupurdna with Brahman,* 00 
Hm, 2 °l Bhagavao202 and Vasudeva 203 The Bksgaoata 
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identifies Krsna with Bhagavan,204 Nftriya^a^OS Han206 and 
Vi§$u 207 Narayaija is identified with Yisnu208 m the Baudhayana 
Dharmasutra (c 500 B C ) 

The principal role assigned to Visqu in ancient texts like 
the Vedas y is one of helping suffering humanity He is a pro¬ 
tector of people 209 irl general, of the embryos^lO and of 
conception211 in panicular , this marks His effort as mainly 
intended to save her gs and objects that have come into exig¬ 
ence Welfare of the people thus attracts His attention,212 for 
which alone He descends down to earth taking up a form of 
utmost purity unsullied by the defects o f Prakrit 213 His divine 
descents are many, and the gods too cannot vnualiz Him 
except in tnese forms.214 All gods are under Hu control, and 
so He is the greatest among them Yet H. gets associated with 
Indratohelp him in his undertakings 215 There is nothing 
winch is not pervaded by Him and it can be said that He is 
everything The universe is His body 219 

204 Bh Xlt 12 3 

205 Ibid X 14 14 . XL! 12 3 

200. /bid XII 12 3 

207 Ibid X 1 65 , X 45 44 

208 Baudhcyana Dharma sutra , II 5 24 

209 S Br 12 5, XtV 1 15 

210 RV VII 36 9 

211 Ibid VII 36 9, X 41 81 

212 Ibid VII ICO 4 

213 Varaha Pur<ma LXXV 44, 45 , 

214. Vide 
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He took three strides217 for the well-being of the world and 
provided those who were attached to Hina with accomodation In 
distant lands like Uru and Ksiti218 (that appear to be located in 
Mesapotamia) This act, along with rescuing the world from a 
cosmic deluge, has won unique fame for His descents as 
Varana219 an d V&mana 220 

He is ever associated with Sri, though the Vedic hymns as 
such do not have a reference to this association^ 1 This asso¬ 
ciation continues even during divine descents.222 

He Himself creates the world 223 and, pervading it as its 
Inner controller, 224 protects it from insecurity The sacred 
rites are identified with Him who is also the only receiver of the 
offerings made there 225 

The area form of worship, which seems to be not known in 
the Veda* y became known in the epics 226 and, more so, in the 
PuranasZZI and particularly, the Vi§ntt and the Bkagavata 


217 RV I 154 I 5 

218 Ibid vn 100 4 

219 Ibid I 61 7 , II 7 1 , V 77 10 TS II 1 3 1 , Bh f I 3 7 

220 RV I 154 Vamana should be considered along with 
Tnvikrama Bh I 3 19 

221 The &r%snkta which forms part of the Rgveda Khila glorifies Sri 
* KhiU ' is explained as follows 
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among them, recommend strongly the path of devotlon228 in 
preference to those of jhana and karma . Karma s itself, becomes 
something different from whit it is tn the Vedic texts The act 
of worship,229 rendering service to the Lord 230 and His m:n 231 
and offering whitever on, has232 and also the acts of devotion, 
together with the results expected of them.233 at the feet of the 
Lord, have been m?de part of karma Stottas composed in 
languages like Prakri234 are allowed to be used, a feature 
proclaiming the democratic approach of Vai$ijavism. The Lord 
is pleased with any kind of offering, however insignificant it 
may235 be, and He proclaims that Hi9 devotee will never 
perish 236 

The temples in which the worship of the Lord in area is 
conducted are mostly situated in South India Each ancient 
temple of V.snu has its greatness f sthalamahdtmya) recorded in 
the Purdnas 2^7 Hoary antiquity is claim il for most of them 

328 VP HI 14 20 , Bh XI 11 25 

229 V-d* 

Ramfinuia's Biia\ravadg%tobhasva, IV, 25 

Vedarthas&nqraha, p, 23 

230 Bh III 29 11 19 , XI, 29 

231 Mbh Aivamedhika, XVI 23, litante Stotra, I 15 

232 Bh X 81 2-4 

233 Ibid VII 6 26 XI 3 28 VP IU 8,6 19 

234 Ibid XI 27 4^ See Bn O IX ,2 for a at-rn ^ratic approach 

235 Bh G IX 26, 

236 Ibid VI 40, IX 31 

237 The Saura Purana refers to temples of Siva, VeAkajadri Is 
referred to m the Vdmana, Skanja k Mdrkan^eya, Varuha t Brahma and 
PSdma Purdnas Th& BrahmdntLa refers to Ahobila and Kanci 
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Whether this can be upheld or not, it is not irrational to 
recognize the contribution made by such accounts in the 
Pur dnas 

A reference to some of these shrines is found in Tamil 
classical texts such as $tlappad\karamV& and PartpSdafi 39 and 
others Other such works include Akaninuru^Q PurananTiru y 24l 
and Kahttokai 242 They describe Vis&u graphically, depicting 
Him to be the foremost, and contain allusions to the divine 
descent243 0 f the Loid 

The above-mentioned aspects of Vaisnavisra are dealt with 
in the Vaisnava Agamas There could have been mutual indebt¬ 
edness between them and the epics and Puranas which are found 
to make use of certain doctrines forming the fundamental 
principles treated in ihe Agamas In the long history of the 
development of Hindu culture which is of an all-embracing 
character, the various branches of knowledge could not have 
risen in isolation nor undergone development and flourished 
without influencing one another 

The Vaisnava Agamas reveal certain peculiar traits Firstly, 
the Supreme Reality is Visnu with Sri and they are insepa¬ 
rably associated with each other 244 Secondly, other deities 
are held to form part of the retinue of Visnu Thirdly, the arcs 
form of worship gets detailed treatment which includes the 


238 Tiruvarangam, L 10 156 , Tirumalai, ibid I 6 1-30 , both, ibid. 
II 11 35,51 

239 Tirumiliruncolai, ibid XV 11. 1, 14 

240 Shrines of Kr*na and Balanma, 59, 175 

241 Shrines of Kr?oa and Balarttma, 56, 58 

242 Shrimes of K^oa and BalarSma, 28, 105. 

243, Silappadikaram, XVII 

244 LT. II, 15 , XVI. 31 * Ahs XLVIII. 228. 

ASV—10 
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erection of temples and conducting private and public festivals. 
Lastly, they enjoin the worship of God in the household 24S 

The Vatsnaoa Agamas are of two kinds, namely, Pancaratra 
and Vaikkdnasa The former is more liberal in its outlook and 
practice than the latter Tantnka practices have exerted a very 
deep influence on the Pancaratra, while the Vaikhanasa is free 
from it. Naturally, tantnka mantras have no role to play in the 
Vatkhdnasa Agama 

The Vaikhanasa Agama perhaps arose earlier than the Punca - 
titra on account of us pure Vedic links The following passage 
indicates this conclusion 

^ 3 rr " 

srhrftHTfenai *rar i sftasrtesr: i 
«t srrftr * sFmrrfir ii 
<rjRT«f cronrfi l 

S.A . LXV 117-119 

It is said that Vaikkdnasa is Sfrifdstra (or a holy dastra) called 
* EkiyanaWhen Hart was worshipped in olden times m 
accordance with the system called Vaikhdnasa, ail the groups (or 
crores) of living beings attained the presence of Han There 
was (then) no paradise nor hell, and no birth and death The 
Lord uttered the best Vaisnava system, Pancaratra , to safeguard 
the holy system and also for (preserving the mode of) worship 
during danger. 


245 Pans 32 , Pas. Ill 32 , SA 81 , KA. 15 
Vide 

srfitf fen? 5t*3rHi'TT g % i 

Pans XXXVI —414 a 
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Here the word, * iriidstra \ may be taken to mean 1 a holy 
system p or ‘ a system in which gn is dealt with*. In the former, 
case, 4 £>rl’b only an honorific and in the latter, it indicates 
that the system is intended to glorify 3ri The word, * ekdyana\ 
means the only one or unique path for salvation. This is 
the Ekdyana system mentioned in the Chdndogya Upanlsad^Q as a 
subject of study among others This is said to be the name of a 
recension of the Veda which is now lost The following passage 
is said to convey what this recension stood for. 

i 

htwt: <r«ir wtstto c 

T A. Ill 12 7 

According to this passage, a person becomes immortal here 
by knowing Him to be thus, that is, as depicted above in the 
Purusasukta The word *veda* is to be taken in the sense of 
worship (upasana) 247 As it is said here that there is no other 
way available to get moksa i this method, namely, the worship of 
Visnu called 4 Purusa % is to be adopted 

In the passage cited above from the Vaikhnnasa Agama^ it is 
evident that worship of the Lord takes the worshipper to Him. 
It is not, however, stated there that all the selves had obtained 
mokso , but only that they had gone near Han {tfriharuinnidhya). 
This means that they, if they had not really obtained moksa, or 
other selves who were still waiting to be sent to the mortal 
world to have the experiences of the results of their past deeds, 
would be coming down to earth By then, the Sfridaslra might 
be lost, and so the Paficaratra was brought Into being The 
latter is declared to be the best Vaisnava system and intended to 


240 Chu VII 1 2, 4 , VII. 2 1 
247 Vide 

(Vskyaksra's passage cited m the &ribhc!?y$, p, 53.) 
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safeguard the Vaxkhanasa system. The word ‘ praha* must 
indicate that Pancaratra was uttered by Hart 

The word, • ekayana \ in the passage cited above, presents a 
difficulty The Pdftcardtra and not the Vaikhdnasa is believed to 
be based on the Ekayana which is also called RahasyBmnaya 248 
The references to this in many texts 249 are not easy to reconcile 
with the sense of the passage cited above from the Vaikhdnasa 
Agama However, this statement is a good piece of evidence 
for the Pancaratra being closely allied to it. 

There is again a reference^ in the Pancaratra tradition to 
the offering of the effigy of a beast made of flour (pistapadu ) in 
the sacrifice where an animal is to be slain and offered. A 
similar rite, with the name, Visnuydga^Sl is referred to In the 
Vaikhanasa Agama, It is not clear whether it originally formed 
part of the Pancaratra tradition or was adopted mainly on grounds 
of kindness to animals Anyway, this sacrifice lends support to 
believing that both Agamas have the same tradition, though the 
ritual is enjoined as a means of expiation in the Vaikhdnasa 

There is also another way of explaining the above passage. 
The Ekayana recension must have been the basic foundation for 
the development of the concept of absolute devotion (paramat - 
kantttva) The Vaikhdnasa must have developed out of this 
recension and, in this respect, has to be regarded as akin to the 
Pancaratra The latter had a specific development with provi¬ 
sion made for the yantras and tantnka mantras which are absent 
in the former* The two do not have much divergence in the main 
concepts of Vaisnavism An Upantsad called Sitopamsad alludes 

248 SS I. 16 

249 Vide--IS XX 219, IS. I 18,19,40. 

250 Mbh &antu CCCLV, 


231. JK, 99, 
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to Valkhanasa (and not Vikhanasa), a sage who is an exponent 
of such important doctrines as those relating to the three 
powers, icchd, jnana and knya r and others, which are treated 
only in the Pancaratra system This work, though perhaps 
relatively late, seeks to show the sage Vikhanas as associated with 
the Pancaratra system 252 An approach on the basts of this 
reference may justify the passage in the SamurtdrcanSdhikarana ^53 
Yet the frequent references to the Pancaratra as based on the 
Eknyana recension,254 cannot be easily explained away 

The following verses from the ParfcarStra Agama lend sup¬ 
port to the concept of absolute devotion of the Vaikhanasa 255 

fas tNrrsrapiqT ^ ^ i 

sras>TfiT% i 

aregsrfor srr^srrtuTSjnr 11 

Paus XXXVI 260b-262a. 

That the Vaikhdnasas do not worship any o ther deity and 
worship Visiju out of a sense of duty and without expecting any 
results, makes it clear that they must be following the Ekayana 
recension. 

The Qhdgavata contains a reference to Vikhanas having 
prayed to the Lord for descending down to the earth and to the 
descent of the Lord in the family of the Sattvatas , 


252 Vide — S%topam§ad Translation by Alain Damelou, Brabmavidya 
XIX, parts 1-4, pp 321-327 

253 SA, LXV 117-119 

254 Same as 249 

155. Paus reads 1 ekayanakhya * instead of ' vaikhanasskhys \ It is 
not clear whether this citation as noted m SA, Introduction, p» xxu, is 
really taken from an authentic text of Paus, 
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Vide : 

iw5T^rf%cft i 

X 31 4b 

The word, ‘ Vikhanas \ must be taken to m 'an Brahma who 
made a request to the Lord for the divine descent on earth 2S6 
VallabhScarya, the founder of the tfuddhadvaita system of Vedanta, 
takes this word to mean Vikhanas, the sage and founder of the 
Vaikhdnasa system 257 This interpretation would support the 
sense of the passage cued above in the SamufUtrcanadhikarana 
Then the Puflcaratra system must be admitted to have sprung 
long after the VaikhcLnasa Yet the problem remains unsolved 
Brahma is mentioned in the Vxsjyupurdna and Bh&gavataZSZ as 
having approached the Lord and made a request to Him to de¬ 
scend on earth The word l Vikhanas' means Brahma besides Mie 
sage with that name The expression, ‘ viivaguptayc \ means 
“ for protec ing the universe ” This protection, as far as the 
descent of Kr§na is concerned, was desired by the gods to be 
effected through lightening the burden on earth The Pdncardtra 
doctrines receive exposition through the Lord, but the main 
purpose served by His descent is fulfilled only through the 
removal of the evil forces, and so this achievement, which is in 
consonance with the request made of Him by Brahma, should be 
considered as of primary significance In fact, all the divine 
descents of the Lord have served this mam purpose It is not 
therefore appropriate to take the passage as being in favour of 
bringing the sage Vikhanas into the picture. Ingenuity, how¬ 
ever, plays the chief role in ihese interpretations the context, 
however, does not support them 


2S0. VP V 1 54-58, Bh X 1, 20 The interpretation of the word 
* Vikhanas ’ as meaning the sage Vikhanas and found m the 
Introduction, p XVIII, of SA , is wrong 

257, Vallabha on Bh X. 31 4b 

258. VP, V. 1, 14. 28 , Bh t X, 31, 4b. 
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VAIKHANASA AGAMA 

The VatkhSnasa Agama describes the method of worshipping 
Vi§^u and prescribes the way of life for those who adopt the 
VaikhSnasa-sutra. This is based upon the Vedlc sources and 
derives support, for the doctrines which it preaches, solely 
from Vedic texts The worship of Visnu in the arcs form is 
stressed 

The word, ‘ VatkhSnasa \ is very old, occurring in the early 
literature of Sanskrit It signifies the vSnaprasthaSrama which a 
student who had completed the study of the V*das could take up 
even without getting married 259 The sage, Saubhari, who 
entered into the householder’s life to be happy with a family, 
though he used to practise meditation, renounced it and entered 
into the vanaprastha order and followed the way of life prescrib¬ 
ed in the Vaikhanasa mode and became a recluse 260 Here the 
word, * vaikhanasa is used in the sense of duties to be 

259 Vide VP III 10 15 

260 Vide 

fsrarTsr 

i 

Ibid IV 2 130 

Here the word ' vaifch/inasa * is only the name of a class of hermits 
Cf Bh t III. 12 43. Prthu took to this way of life and practised penance 
as approved by the hermits ( vaikhsnasas). Ibid , IV, 23. 4, 
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performed by a vanaprastha (who is referred to by the word 
‘vaikhanasa Kalidasa refers to this order of life in the 
Abhijnanadahuntala 261 The commentator, 3rimv5sacSrya (Vai- 
khanasa) refers to the Vaikhanasavrata mentioned here as a hard 
observance of those who practise penance 262 Here, it must be 
taken to mean an act of penance and austerity (drimanakadharma). 
Anyway, the word, 4 vatkhanasa* , in the above contexts, does 
not appear to stand for the follower of the VaikhSrta^a Agama 

The word has been explained aB ‘ belonging to or following 
Vikhanas, a sage who "dug" within himself and meditated upon 
God" 

Vide 

S A Introduction P XIX 


381. Vide 

feusrqr fffrmsr^TSfrsrr^r^r^ \ 

That some women remained unmarried and spent their life as hermits 
is indicated here 

262, Vide 

d^rf^rf 

3 ^% i 

si&srfer »r«rr«iT?i qsrrsmJTgrfsraT: i 

^rimvssacarya’s com. ibid 
Cf. 

5ft*rt*sTr5T*m% fs*KTT: II 

MS VII, 12. 
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Here the root * khan ’ means to dig, to go deep into, and la to be 
taken to lay bare what lies hidden (gutfharlhaprakaiana). 
He moved among the birds 

Vidf 

tsTtw cnr tfttrmr q*:cr: i 

frrsrr h srrHt^srfinr: 11 

ibid. 

The name of the sage occurs as ‘Vikhanafr’ € Vikhanas*, and 
* Vaikhanasa/ He is considered to be Brahma in his divine 
des cent.263 

Three passives from the Vedas are cited to support the 
achievement of the sage Vikhanas, as an exponent of the Vl$ou 
cult — 

1 srq: i 

5X5rq fspor% ^rr4r?r n 

RV I. 155 l. 

“Acquire the food of Soma which belongs to you Offer wor¬ 
ship to the great warrior and to Vi^u who desire to receive 
praises from you *' The great warrior is Indra 264 In his 
VimandrcanahalpateS Marici cites this and remarks: 

This m^ans that only Visgu is to be offered worship every day; 

2 thrrtrtf g* 55 hto ngrRr i 

3^ ^ncT^r i 266 

263 Vide flrasfraj fqfejR: I Vaiy&stka Nighantu 

264 RV I 155 , VI 69 . VII 90. 

965 VK p, 503. 

268. Introduction to VK. p, 2 
ASV—11 
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“ There is here an old Saman with the name Vaikhanasa* 
This is to be used on the seventh day of the ten-day sacri¬ 
fice,*’ The Rgvedic hymn, 

i 267 

bad its first half set to the Sama mode of chanting by Vatkh&n&sa 
and the latter half by Puruhanman 268 The word, ‘Vaikh5na9a’, 
may mean 1 by Vikbanas * or * a pupil or follower of Vikbanas * 

3. 

WrJTHT 7^*^ I 269 

" The Vdikhanasas purify the already pure person*' The 
pure person is Vis^u To purify Him, one has to off^r worship 
to Him* His worshin is enjoined here This is referred to id 
the Brhaddevata (II 29) * 

'Trfgqtpa ^ l 

Wrsmfirrire?** ?g?r: 11 

The passages cited above convey that Vikbanas was an 
ancient sage who was a devout worship of Vi^u. He belonged 
to the Aukheya division of the Taittiriya recension of the Krsria - 
yajurveda 270 He was quite familiar with fhe SSma chants, as 


267 RV Mill 70 3 The meaning la No one can kill hun who 
worships Indra 

268 Vide Bhaskara's Bhasya on Samaveddr^eyopradlpa^ III 2,1, 

269 

V K Introduction p 2. 

Taore are several rks ia RV 9 ail addressed to Soma and not to 
Vaikhsnasa The passage cited is perhaps lost The support, however, 
in favour of VazkhanaSa. is available from the Bjhaddevats cited below 

270, Caranavyuba „ p 28 
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evidenced above Tbe exponents of the VaikhSnasa systems 
declare that they follow the Vaikhanasa recension. 

Vide : 

farmer g 1 
jtt g Wrsrcrf tnwrfirf?r asifegr Big; o 

S A. Introduction P. XIX 

This is not correct Perhaps the name, * Aukheya,* came to be 
forgotten when that recension came to be called after Vikhanas 
who become a celebrated figure through his contribution to 
Vedic rituals This is evident from the following passage:- 

oofor w u 

Commentary on the VaikhSnasa*tirautasutra. 

The followers of Vikhanas are stated to be dear to Indrawn 
and regarded as the seers of mantras 272 They are acceptable 
for guidance not only for the hermits in their conduct, but also 
for worshipping Visnu 273 


271 Ttlndy a Qrahmana, XIV 5 7 

272 Vide. 

Wrsrm; *M<flF57r*>r PTwresr: I 

SamavidhrSna Brdfimana, 1.17, 

273 Vide 

msr 'Kmf f^r^orr 11 

arrsnc^r^cErcaS it flcsrr^T i 

<rr^rfgrs?ig^nfTc^crr Wrsmr^j H 

if&yt g ?rg 11 

V. K. Introduction, p. 4, 
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Vikhanas himself is the author of Dharma , Gfhya and Srauta 
Sutras which he claimed to have compiled under guidance and 
instruction from VI§qu 274 He is identified with Brahma who 
is credited with the authorship of the Sutras.TlS Besides the 
ceremonial aspect, these Kalpasulras enjoin the worship of 
Vi§gtu 276 The directions given here for the worship are stated 
to be in consonance with the contents of the Vedas. 277 

The Tandy a Brahmapa^'iS Jaimimya Brd Am<zpa,270 Xr§eya 
BrahmapaVRO and TatUirjya ArapyakaZ&l mention the name, 
Vaikhanasa, for reference The Dharmasutras of Baudha- 
yana,282 the Gfhyasulras of Agniveda283 and Baudhayana 284 
and the Sfrautasutra* of Baudhayana 285 and Hiranyakctfin 286 


274 

arrf^jT^ g sot g gfsr: i 

qaj: srrarg^T^nr i 

^cTWr^HJTf^rTlT I 

Ibid pp 3, 4 

278 Vide 

»OT g gfq: \ 

Ibid . p 3. 

278 See under 273 
277. Vide 

VK p 480. 

278 Tandya Brabmana, XIV, 9 29 

279 Jaimin%yabrahmana, I. 9 3 

280 Ar?eyabrahma/ia t I 02 

281 TA XXni. 3 

2Q2 Baudhayana Dharmasufra, II 6 18 
283, AgmveJa Gfhyasulra, II 6.5. 

284 Baudhayana Grhyasntra , H 9 17 
285. Baudhayana ^raufasfifra, XVI 24 8 
288, Hiranyakefi Srautasatra, XIX, 3. 14. 
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cite Vikhanas as authority for their ritualistic practice in certain 
contexts. 

Vikhanas had nine pupils according to the following kloka 
of Bbfgu.287 

IwsT^rs fepsqr: <i 

Among these Ka&yapa, Atri, Marlci and Bh?gu are known to 
have composed their own Agama texts. The works of others 
have not come down to us Whether they wrote at all is also 
not known Another point to be noted here is that there Is no 
independent Samhita with the authorship of Vikhanas. Perhaps* 
Vikhanas taught in general the conduct of man and his mode of 
life in regard to dharma , grhya and drauta aspects and laid stress 
on the need to attend to the duties concerning these with impli¬ 
cit faith in Visiju He could have directed his pupils to write 
only on the practical aspects of Vatsnavism m the light of his 
own teachings They too must have undertaken their work 
accordingly Hence, the Vaikhanasa Agamas do not treat 
exhaustively the CaryapSda which is dealt with in the Vaikhanasa 
Kalpasutras by Vikhanas himself. 

The validity of the Vaikhanasa Agama is questioned m some 
quarters The objection here is based on two grounds. The 
first raises the question of the validity of the VaikhSnasa Kalpa - 
sutras These sutras , it is urged, cannot be valid nor their author 


287. Vide 

entrr sriwtqiiFTfsr » 

VK. Introduction, p. S 

Than tha verses citad above, naming the disciples of Vikhanas, follow. 
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acceptable, because they are not adopted by any one outside 
this group. The second criticism is based on the vocation of 
those who adopt them. The priest who attends to the worship 
of the idol according to the Vaikkanasa-sutras , must be consi¬ 
dered to live upon the earniDgs through this The Vatkhdnasa 
Kgama has not prescribed any vocation other than attending to 
the worship of the Deity for those who follow these Sutras. Such 
priests are called devalakas&& and, along with others whose 
practices are similar, they have received severe condemnation. 
They are stigmatised as not being Brahmins They are com¬ 
pared to Cand Si as 

Vide , 

frtrsS nrar: i 

srm it 

(aited in the AgamapramSnya , p 8) 

^^*1: i 3»T5ff5lorr ?f?r n 

cited Ibid pp. 8-9. 

Jrcnramsrnrern i 
^ srr^rnrsrr^T JT^nTfafreasirT: » 

Mbh &3nti XXVUI 74 

These objection cannot stand The Vatkhanasa Kalpasutras 
are valid like the other kalpasutras , such as those of A^valSyana, 
Apastamba and others They are valid, as they do not go 
against the F*</<wand they make use of only the mantras of the 


288 The word ' devalaka ’ is thus derived, vsrf?r i one 

who takes away what belongs to God Identity of the kinds of * devalakas * 
cited by Yamuna and in Mbh 4 antu XXVIII 74 is hard to be arrived at 
See Agamapramapya, notes by Van Buitenen, p 125 under 34, 35 Cf 
SmrticMdj-ifcff. II p, 396 where Devala's view is cited about the * devalaka 1 
as a despicable person : also see Aparftrka, pp, 460, 923 
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Vedas for any rite whatsoever. That they do not adopt any 
other kalpasutras is not merely a meaningless contention, but 
also speaks highly of their original and superior position among 
kalpasutras The sutras of Apastamba, Gautama, Yama, Manu, 
Saipkha, Likbua, Harlta, Vasisfha and others adopt the sutras 
of Vikhanas for the reception and preservation of the sacred fire 
(kunda), while performing Paundrika and other sacrifices 209 
Vi$$u alone is to be worshipped according to these sutras, which 
therefore should be considered as s&ttvika They prescribe their 
rules in accordance with the duties of castes and orders In 
life The Vaikhdnasa Agamas must not therefore be denied 
validity, merely because they deal with matters according to 
the Vaikhdnasa Kalpasutras 

Those who have been adopting these sUtras to guide their 
religious practices, have been studying the Vedas through the 
generations and gone through all the secular and religious 
purificatory rites ( samsksra ) enjoined therein. They have been 
following the rules prescribed for castes and orders in life. 
They are diligent in doing the duties prescribed for them. 
They are Brahmins devoted only to God Therefore, they are 
not inferior to any other group of the Hindu community 

Those who follow the Vaikhdnasa Agama the texts of which 
are composed by KsSyapa, Ain and others, are required, by 
virtue of following the Vaikhdnasa Kalpasutra , to perform 
worship to God in area form This work is not prompted by the 
need to earn their living On the oihei hand, they would 
become degraded, if they do not discharge this duty. So the 
definition of * devalaka 9 does not apply to them. 


289 Baudhayana Dharma Sutra , II 6 10 , III. 3 14, 17, refers to the 
views of VaikhSnasa Govmdasvsmm on ibid . mentions the Vaikhanasas, 
Vide .—on III. 3. 21.23, Haradatta qn ipastamba Dharmasutra, II. 6.11.20, 
Gautama, m. 21. 
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K&syapa, Atri and other authors of the Vaikhanasa texts are 
as authoritative as Manu, Narada and others whose Smritis are 
wholly valid. That these are not included within the well 
known subjects of learning 290 (vidyasthana) is no argument, 
since their number (fourteen) only implies that some more could 
be added to this list. All that enlightened and good people 
believe in could not be traced to this list, and something not 
found there could not on th*t account alone be conderaned.291 

Other Dharma&astra texts do not expatiate on the celebration 
of festivals* but the VaikhSnasa Agamas have an elaborate 
treatment of them. This is no reason to dichre the latter's 
invalidity Like some Dhar na&astra texts,292 the Vatkhanasa 
Sutras recognize the worship of God. Both ju^t indicate the 
mode of worship Or* this is based the detailed treatment of 
this subject in the Vaikhanasa Agamas The elaboration is not 

aeo Vidp 

jrrorpqrq-fl'riTf^rqxT-Tr^rrwffff'J’Tr: i 
wrfrrrsr f^mrr siffo =sr ^ggsr n 

YajHavalkyasmrti' I. 3 

Eighteen of them are thus enumerated *— 

fasrrii?Trajg^5T n 

Vf III 6, 28, 29 

291 It will not be inappropriate to treat the epics {itihasa) like the 
MahSbhnrata and the RamSyapa as forming part of a separate vidyasthana 

292. Agniveiagrbyasutra , pp 71-73 

Cf - asrnn^ *sr i 

SmritaukWphaJa, AhnjJraJrajuJa, IL 



VAtKHANASA agama* 


8 £ 


therefore lacking in authority and the Tgamas do not cease to 
be valid because of this 

Finally, u must be said that the Mahdhhdrata mentions both 
the Vatkhanasa and the Pdncardlra as equally valid. 

Vide . 

35* •a' 1 

^ anrit n 

*?Stc^a fiisrrjrfer nr irrsra; «rrarcrfcrcrr: 11 
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The Vatkhanasa Agama is ancient, as it is mostly free from 
the influence of the iantrtka practices. The Valsnavadharma • 
parvanZSZ in the Advamedhtka-parvan of the Mahdbhdrata, where 
thi9 is mentioned, Is not admitted by modern scholars to be 
earlier to the nuclear portion of the epic Anyway, the cult of 
Vatkhanasa must be as old as Paftcardtra The account of the 
PaficarStra doctrine is put into the mouth of Bhlsma whose dis¬ 
courses are contained in the g&ntxparvan of the epic. 2 *** Bhl$ma 
died before the beginning of Kaliyuga (3101 B.C), and so the 
doctrines of the Vatkhanasa and Pdncardtra are as old as the date 
of the epic which ts fixed about 3000 B.C. when it was narrated 
to Janamejaya by VySsa's pupil, Vaifcampayana 

That thi9 Agama was also known as * Bhagavata* is evident 
from the references which the commentators 295 on the Kalpa* 

293 Mbh Atvamedha. CIV 84-8S 

294 Mbh gajifj, CCCXLII-CCCLX 

295 VK Introduction p 3 It is however inappropriate to take, as 
the editor has done in this Introduction, the word * Bhagavata 9 occurring 
m the Igamapramanya (p 1 » in the sen^e of Vikhanas It is 
of interest to note that he who takes to the worship of Vignu was known 
a 9 * Bhagavata \ Vide — Bfhatsamhita CX 19 The name also denotes 
aocording to Atn (384) any one who is unfit for any work and so takes to 
the worship of a deity (including S'xva and others) Vide — 

refer sn^nr staraj jtroriiST: i 
*rafer wsr*<r?rV *rmrer irefer 11 

asv—12 
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Sutras make, identifying the sulras of the Bhag<tt>atas as those 
composed by Vikbanas. 

Baoa, describing Divakaramitra, the Buddhist monk, in the 
Har^acanla, says : 

am frnrr^Tta: .. fimfil- 

F^rura; ... qfinftj: ... 

*;rcitJT%: ^rfnrqj: .. qranrrfsHh? 4 "«r ... *qrs* 

ftr§rrs?rr^ s^r^aj 3-?qr?q%aj ... fe^qciT hkttst fTT^r 
sterffrq f^^r^fjnnTsfrsft^ i 

Harsacarita-N S Press, Bombay, pp 238-239. 

It is here said that the Buddhist monk was attended by a num¬ 
ber of people who became his disciples. They were the 
followers of various systems of faith and thought Here the 
words, ' bhagavata* ‘ aupan:$ada, 9 4 ai&varakaramka 9 , * paurdQtka 9 
and ‘ pdhcaratnka 9 occur to mean respectively the devotees of 
Vi$flU, followers of the Upanisads , the Naiyayikas, preachers of 
the Purdnas and the followers of the Pdncaralra system. Those 
who followed the Upanisads, Nyaya system and Purdpas could 
be taken to have faith in Vi$gu and other deities as well The 
devotees of Vi^u and the followers of the Pdncardtra system are 
exclusively attached to Vi§iju. The word * Bhagavdn 9 denotes 
primarily Vi?nu 288 and no other deity, and the words ‘Pancardt - 
rtJta* and * Bhdgavata 9 must be taken to mean two groups of 


296 Vide 

«Tras3*?*5»*jm«iT$iqrrrJTq: i 

VP VI. 5 69 b. 

QC^r JI5T?5rS^t *TJnrTT?rf?r I 

*n?q*n a 

cTePJSq^Hilffaj q , ftlTniT€TII^Rr?T; I 

JTt'THr^OT r^qST •» 

Ibid . VL 5. 76, 77. 
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devotees of Vi$nu, Hence the Bhagavatas must be different from 
the followers of the Pancardtra , They should be the worshippers 
of the Lord described as ‘Bhagavan* in the Vi$nupurdna and 
BhagavadgllS . Or they may be the VaikhSnasas . This identifi¬ 
cation requires stronger evidence. If it is admitted, the 
Vatkhanasa system may be taken to heve been In vogue at the 
beginning of the 7th century A D 

The Avantisundari of Daijdin (c. 675 A D.) refers to the 
worship of the Vatkhanasa kind in the following passage: 

sr faqV CTnranfqdg 

ssrffag » 

This gives the latter half of the seventh century as a period 
during which the rites according to the system of Vikhanas were 
being observed 297 

The Vatkhanasa Agamas are mainly concerned with worship 
of the Lord in a concrete form. To that end are detailed the 
selection of a site, building of the temple, choosing materials 
like wood and stone, production of the idols of various kinds, 
their installation, method of worship, private and public 
festivals, and expiation for ths sins of omission and commission. 
Apart from Vi§tiu, other deities like Rudra, Siva, Devi, 
VinSyaka, §aijmukha, Surya etc., are required to be 
worshipped.298 The reason given for the worship of Rudra is 
interesting *— 

SWSffcT VTCTHITgSCT I #Tcft 5*: < 

JK. XVII. 


297 Vide Avanhsuncfar*, p. 138, 
298. KA t V , SA. V ; VK. XX, 
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Many other ways are available for offering worship to God 
like PaTicaratra, Yoga and others. Yet, the Vaikhanata mode is 
said to be the best and most pleasing to God.299 In this 
connection, the following passage is of significance •— 

<£5 fewgsrr i 

■renuntayfr % i 

SA. XXXI. 58, 59 a. 

The expression, * vigistadvaita-pujana \ must be taken to be 
the way of worshipping God in accordance wiih the doctrines of 
the VnSistsdvaita system The word, 4 vtdistddoaita came to 
be used to refer to the system of Vedanta expounded by 
Ramanuja only during the 13th century 300 This passage must 
have been added to the Atrtsamhita after ih s period. Yet one 
cannot nms the desire behind this addition to the text It is to 
harmonise the mode of worship taught by ✓lkhanas with the 
doctrines of the Vidistadvaita system 

Regarding the installation of the idols and the need to 
worship, a question is generally raised. The Lord is everywhere. 
Why should there be invocation ( avakana ) and dismissal 
( vtsarjana ) of the Deity? The answer is given thus in the 
Faikhdnasa Agama The Lord is all-pervasive. Invocation 
means inviting Him through mantras and requesting Him to be in 
one particular place to receive worship Otherwise, even gods 

299 Vide 

fTSniNrr?Tfr £sFn% 11 

KA XXXVI. 26 b-27 a. 

300 Sudarianasun was the earliest writer to use the word, in the 
Arutapradlpika . Vide &r%bh5?ya with ten commentaries, Ivadrasedn. 
p 958 Veddrtha-iangraha-tatparyadipika y Brindavana edn, p 46. Cf, 
V. Varadachan . 'Antiquity of the term, ‘Viii$tadvaita\ BrahmandyS XXVI. 
Parts 3-4. 
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cainnot adore Him. While He is invoked. He compresses His 
expansive form out of kindaess for His devotees, just as the 
peacock does us taiNplumes Vispu shines in the heart of the 
devotee who meditates upon Him as the fire in the forest blazes 
forth in a particular place there 301 The words of Msrkaijdeya, 
which are cited here, are worth noting : 

| 

*Rrcr«rrfsi* %% ^ attorar n 

fer?^r «3*rr r% ’jfiw: i 

SA XXXI. 66, 67 a. 

Knowledge of the Ultimate Reality is admitted by all the 
schools of thought as the means of obtaining freedom from 
bondage. The Reality must be known as it is, without there 
being any room for uncertainty or delusion Such knowledge is 
called tattcajnSna m Reality, which is referred to by the word, 
4 tattva \ is taken differently by different schools of thought. 
The Vi$i 9 tadvaita school recogn^es three tattvas , namely, cit 
(sentient) acit (insentient) and Isvara (God) The Vaikhanasa 
Agama offers a vrry direct interpretation The Vedas declare 
Narayaija to b" the Supreme Taltva So the word ‘ tat f must be 
taken to refer to Vi§nu The Paramdtman is the object of 
tattvajnana , ihe individual self is the knower and the Vedas 
represent the knowledge of tattvajnana 

Vide • 

?iT?r ^rcrsror: »rc: i sr* HracT ; 

sr§rmi?: l q-THTrirr tr«rs, 3rfar?Jir siar, 

VK. p.492 


301. SA XXXI E9-65 
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* Brahman*, * Paramatman* , ‘Narayapa’ and ‘Vijpu* are the 
names by which this reality is referred to It has two aspects,, 
namely, being partless and being possessed of parts 302 The 
former (ni$kah) has full pervasion, both internal and external. 
As it is very subtle, its nature could not be determined. Hence 
some Veddntms303 declare it as both existence and nomexistence 
(sadasat) He is the self of all. He is present in the dkaiS 
within the lotus-like heart in the flame of Vaiivanara fire 304 
The ntskala form is like ghee in milk, oil in sesamum, fragrance 
in the flower, juice in the fruit, and fire in wood from friction, 
Ghee, oil and the others mentioned here issue out of things within 
which they were lying latent When a self metitates upon the 
nifkala aspect of Brahman, there appears forth Brahman revealing 
in full its individual features Devotion, which rakes the form 
of meditation, rubs (or strikes) It, and there arises the sakala 305 
aspect. The meditator thinks of a particular form of the Deity. 
When the faggot (arajii) is rubbed, sparks of fire fly forth. 
Brahms, £>lva and others who emanate from Brahman are differ-* 
cot from It like the sparks of fire from fire. The lump of mud 


302 VK.. p 492 

303 Ibid 

S>Ts5t frTc’j't 

fasgsst... arcfir^ar: 

I 

The word, * brahmivndinah \ denotes those who have realized 
Brahman and therefore expound Its reality The word ‘sadusat* doe* 
not refer to the Advaita concept 

304 Vide. 

?T^srr; fsnaror seafarer: • 

etsit far*: t**t*w^ n 

NdrSyana Upanifa d XIII cited in VK. p. 493. 

305. VK. p. 493. Cf. Pis 1.7. 45 b 
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placed on the potter’s wheel, is not distinct from the jar, plate 
and other things made out of it The meditator can think 
of such forms which are different from and also identical with 
Brahman Vijpu take9 the form which is taken to represent the 
sakala aspect, for the purpose of creation, protection and 
destruction of all beings 

Vide : 

swsncgrn - 

SjfofsTfarrctflrft *r*f?r i 

VK. p 493 

£rl, who Is eternal and whose form is not manifested, 
belongs to Him as His power (iaktt), She is ever in agreement 
with His will. She is ever in the form of bliS9. She is in the 
form of primordial matter ( rnulaprakjti ) 308 gfae is the cause for 
the Lord taking to any activity.307 This concept is In agree¬ 
ment with that in the Tantras. 

The Lord (Bhagav&n) could be worshipped in four ways, 
namely, japa , huta 9 arcana and dhyana 308 Japa is to be done, 
maditating cn a mantra of Vi§nu Performance of agmhotra and 
other such riles comes under hula ( homa ). The third is offering 
worship to God in the idol in the temple or house, following 
the method of the Vedas, Dhyana consists of meditation on 
God ihrougb Among these, arcana is the means to attain 

all objectives. The Lord becomes fivefold for this purpose with 


306 nr ^ R^r tfmJrrcfkerr jnrmnmrnr- 


srfc: i 


V K. pp 493-4 


307 Ibid, p. 494, 

308 Ibid. p. 508, Here the wordi * samairayapa * is used to mean 
worship 
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the names, Vijjju, Puru*a, Satya, Acyuta and Aniruddha. 
Among them Vi§iju is the foremost and is called Adiraurtt 30S 
God, who is subtle, pervading every being, must be looked upon 
at not different from Him who presents Himself in the gross 
form of an Idol, and worsh p musi be cmied out without having 
any idea of distinc 9 ion between the two 310 These five forms 
are distinct from on<* another like the five fires— Sabhya , 
Ahvaniya , AnvSharya Garhcpatya , and Avasathya —and the five 
prapas 311 Visiju is all-pt rvading, Puru§a is animating, Satya 
has unlimited static experience, Acyuta does not change under 
external influence, and Aniruddha has no check from any 
source 312 Visnu, also called Adimurtt, has four forms calied 
Mahavisniu, SaO&vispu, V\5pin and Ntravana Satya arose from 
Mahivi§i)U, Acyuta from Sidivishu and Aniruddha from Vy&pin 
Purusa represents a part of Visiju. Dkarma , j?iana f aiivarya 
and vatragya are the qualities of Puru§a, Satya, Acyuta and 
Aniruddha respectively 313 


309 Vi w u ib called Adimfurti VK p. 245. 509 , SA XXXVII, 3b, 4a. 

310 SA, XXXI 57 

311 VK p. 509, See SA 29 for the derivative significance of the 
names of the five fires 

312 VK p 510 

313 Ibid . SA XXXVII 3 
Cf 

SSH fcm*T«ir: ( 

JK. p 52 

fiicofttsr: sr^rfanaiitedt 


VK. pp. 609-10 
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Prakrit is both sentient and insentient.314 The former Is 
the self which is ever associated wuh a material body and gets 
affected by it as a result of the deeds done by it before getting 
into it. The self migrates from body to body and suffers the 
results of its deeds. Insentient prakfti is represented by the 
products of matter such as the five elements, mind, senses and 
other such things. The process of creation is stated to be due 
to God's will, but is not described as sucb,315 

There 19 a glorious description of Vispu who pervades tho 
entire world and remains there as its inner controller. The 
universe is conceived as His body, several things in the created 
world becoming the limbs. 

Vide * 

TOTTOnrfir: ^ JTrfa: sj: qr^ 3iq?r?RrT- 

srt^ sqf^fcq-rvTJrnrrR ^rsftff^q-rfai 

•TOT^: SRTOTcq qrfeTcT ^5 TT%Rt: I ffajTRSS- 

J.K. p. 100 

This resembles the following dhydnadloka in the Visnusahasrandma 
suggesting ihat one must have been borrowed from the other. 


314 Vide 

m 8*%cRr qar^jtr- 

f*mr i I 

VK p 494. 

315 There is no reference in the VaikhSnasa texts to the theory of 
creation KA mentions that Brahma was asked by Vij^u to create the 
world (XXXVI, 5 to 7). VK. states that creation is effected at Brahman's 
will, (p 495). 

ASV—13 
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Ibougb it is not possible to fix the priority or posteriority of 
either : 

qjnrfqninf^iireV ^iprnPT ^r^q-qfs^: I 

SFcTSS* q-*q- fq^ar ^fqn?vqq|rq; 

feq wn^ q fq^qqqjq fq^JR^I q^rfu 'I 

Cf 

iVr£ Trfv ^ qq qrfqir?r3TOsrr?mP5qr^ i 
TTfcijqf fq^tq^q- f^rft^ST: II 
gsii^q qq fc I 

«TTVn^H^Fcfqq?3 q*q qr?n55H^feT: l> 

Paus XXXVI. 101-102 


The selves are distracted by the Lord’s mdyd and, being 
subjected to the sway of passion, anger, avarice and others, 
commit sinful deeds which bring them to this world again and 
again. 

These sufferings could be avoided once for all only by God*s 
grace which could be obtained by worshipping Him 

Vide : 

*[*Tqf?r srmfsrcq *Tq?qT qirrqnrgqrat?T I q^qmqr^ 
^fq ¥TT&qrH5TcqTri qqrrgqTqqr ^qarqf qVqqfq I q<T 
«¥rrJTT swnsriq srra^rf^r i qar^isr«vi?j3<pt 

I 

VK. p.507. 


The worshipping of Visnu is enjoined as the means of 
obtaining security from the dangers of the world and freedom 
rom boodage. Here again worship of the Lord in the form vt 
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the Idol Is declared to be the best 316 How this worship could 
be conducted effectively gets elaborate treatment in this ‘Agama. 

The description31T of the human body, as possessed of the 
cakra of twelve spokes, the Kundolml iakli, various ducts ( nadi ), 
and the eakras made of them, along with the names of twelve 
‘nerves’ like pmgald, susumna, ida and others, reveal that the 
Vaikhanasa Agama belongs to the yoga tradition. There is a 
detailed account of the practice of which is required for 

self-control. Deep meditation is needed to visualize God who 
occupies the heart of the self. The means of getting mok$a is 
only through God’s grace.319 

While dealing with the performance of yoga, the value of 
the mantras is appropriately depicted. Prapava is described as 


316 3i«r vrwpnrrcr'm vnrfo \ 

VK pp 508-9 Other means are hard to practise. 

Vide • 

qr i w*qqr q q* qefJTic;ftf?T I 

TCJrqgfcrff. ^ srreqr I 

311. Ibid pp 500-503 
318. Ibid pp. 510-619 
319 Vide • 

HHirrurafaTisr^ sftqrcirr T’dricnr^r qirrqtf 

q^qfcT 1 1 

Ibid. pp. 507-503. 
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resembling a human being encompassing the entire world. 320 ^ 

similar treatment is given to the Gdyatri mantra 321 There is 
then the representation of the syllables in the GdyaUlnydsa 
Each syllable has a presiding deity. The japa of this mantra 
thrice a day is declared to yield manifold benefits commencing 
from long life and ending with final release.322 

Before explaining the process of meditation, the nature of 
the human body, its protection, development and attributes are 
Set forth 323 The three qualities, saliva , rajas and tamas 9 are 
then described with reference to their features and the effects 
they produce m human beings. 324 As long as the self is encased 
in the physical body, there are three stales of consciousness 
through which it gets experience, namely, waking, dream and 
deep sleep The state of transcendence is also attainable. 325 

The Lord is present in the central portion of the body where 
blazes forth a fire of golden hue in a triangular form The 
bijak§ara, repha , shines there with btndu and nada The Lord is 
present within it as Yajftamurti.325 There is a cakra with twelve 
spokes in the navel. The self, which is under the influence of 
merit and sin, revolves there, resting on the vital airs, like the 
spider amidst its web. There is the Kundahni dakti above the 
naveli covering the cavity of the su$umna nSdl. The heart which 
Is situated above the navel, has a brilliant flame as of the orb of 
the sun in the midst of which there is the form of Vi$pu, 6hining 
like the rising sun, with four hands, two of which hold the 
discus and conch, the third in abhaya pose and the other. 

320 /bid. p. 485. 

321 Ibid pp 487-488 

322. Ibid pp. 489-491. 

323 Ibid . pp 498-498. 

324. Ibid L p 499, 

325. Ibid. 

326. Ibid. p. 500. 
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bedecked with ornaments, resting at the waist. He is with 3ri 
and BhOdevi and a retinue. Karayaija is also present within the 
orb of (he moon and shining at the tip of the nose. Vasudeva 
shines in the upturned lotus at the top of the susumnS n8di. 32T 
Vi$nu who is present in the heart must b* meditated upon.328 

The ducts ( nddi ) are stated to be 72,000 in number, of 
wfcficti td3 y ptngaldy susumna and eleven others are prominent. 
The first three of these play an important role in man’s contem¬ 
plation and, even there,fthe susmuna is held to be the pith for 
obtaining final release. These fourteen are spread over the body. 
Besides the five vilal airs (prS$a and others), there are five more 
with the names of ndga % kurma 9 kfkara % devadatta and dhanan - 
jaya 329 Among them, prana rests between mouth and nose, be¬ 
tween heart and navel, and between the two great toes; apdna in 
the navel (i.e , in excretory and generative organs), vydna in the 
joints, uduna in the throat, samdna all through the body, ndga in 
the throat, karma in the eyes, kfkara in *be stomach, devadatta 
throughout the body and dhananjaya all over the body.330 

Although japa, homa 9 arcana and dhyBna are declared to be 
the four courses for pleasing God, the Vaikhdnasa Xgama stresses 
the significance of arcana which will accomplish all that one 
likes to achieve. 

Vide 

( VK . p.509) 

Yet the path or meditation Is described at great length. 
Unlike in the yoga system which treats the separation of the aelf 


327. Ibid. pp. SOQ-2 

328. Ibid. pp. 602-3. 
320. Ibid. p. 503 
330 ibid. pp. E0S-S. 
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from prakfti as yoga, this system considers the union between 
the self and the Lord as yoga. 

Vide; 

ifomnrcinatHt *csrni*f>cr 

( VK p 510 ) 

Among the eight constituents of yoga , yama is said to be of 
ten kinds, of which the first two are identical with those given 
by Patafijali 331 AsUya is referred to by the word, ‘ acaurya ' 
Brahmacarya is stated to be the householder’s attachment to his 
wife and, as such, means making no advinc'S to other women. 
The other six which are stated here are dayd f drjava , ksami, 
dkairya t mild&ina^ and dauca JVj yama is are of ten kinds, of 
which tapas and santosa agree with ths enumeration by Pitafi* 
jili332 Others are (htikya, dana , Vtsn'ipu ia V*ddrtha$raoana f 
kutsitakarmasu lajjd % gurupadetadraddha, manirdbhyasa and homa 
The use of the word, Vistju, brings out ihe identity of the God¬ 
head The seventh is an explanation of hri , and the next shows 
the importance attached to the role played by ihe preceptor. 
The twentyfour divisions of yama aod niyama make an aspirant 
fit for understanding meditative practices.333 

Nine kinds of postures are enumerated with a description 
for each and a classification of them as the best, mediocre and 
ordinary 334 Prdnaydma gets a very detailed description in 
which it ts shown bow the vital airs are to be made to pas9 
through the n adis. This purifies the nadls and enables the 
aspirant to have the lotus of the heart spread out so as to mako 
him see Nftrayaua ibere.335 


331. YS II. 30 

332. Ibid 31. 

333. VK pp. 510*611. 

334 Ibid PP.5IM2, Nine kinds are enumerated. 
335, Ibid, p, 513. 



VAIKHANASA agamas 


103 


Pratyahara is of five kinds. The senses are withdrawn from 
their objects The aspirant finds everything to be like himself* 
The vital airs are made to fill up the eighteen vulnerable spots 
in the body and thereby maintain complete cessation of external 
activity 336 Dharana is of eight kinds, namely, fixing up stead- 
fastly the mind, control of akaia both wrhin and without, 
control of the five element*! and keeping the blissful body of 
God m the heart 337 

Dhydna is of two kind*, according as the ni$kala and sakala 
forms of God are meditated upon The former is not available 
even to the gods and the latter is of the nirguna and saguna kinds. 
Through meditation the aspirant visualizes God as having 
supreme bliss for His form 338 Meditating upon God as the 
store of auspicious qualities, Yajnamurti, Visqu and 
Narayana, is of the latter kind wuh four subgroups having one 
for each ot tnese forms 339 SamSdht is d^ep contemplation in 
which the self and God are m the same plane As a stone that 
Is not hot becomes heated by the sun’s heat, the self acquires a 
flawless and bli'sful nature on visualizing God and continues to 
experience Narayana As long ?s such a self remains in this 
world, it gels all kinds of siddhis and is practically released 
from bondage though embodied ( jivanmukta ) 340 This stage of 
feeling and experiencing the blissful state of final release, while 
yet alive in this world, is not attainable by any means other 
than yoga. Sine- . t is said tha 1 ihe self gets all siddhis, this stago 
is not the same as in the Advaita system 

There are four slates in the mental activity of man. They 
are the waking (jSgrat), dream ( svapna) t deep sleep (su$upti) and 

336 Ibid pp 514-615 

337 Ibid pp 515-510. 

338 Ibid pp 516-517 

339. Ibid pp 517-519. 

340. Ibid, p. 519. 
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transcendental ( lunya ). The effects on mental activities during 
these are respectively external knowledge, internal 
consciousness and enlightenment 341 The qualities are dharma, 
jnana , atdvarya and vairagya which each of the five deities 
possesses 34? 


The state of moksa is one of intimate union of the self with 
God. 


Vide • 


JK. p 30 


That this state should characterize the concept of moksa is 
justifiable, because the self, which emerges from prakfti, that 
is, Sri ever associated wuh God, should naturally get back to 
the place of emergence, of course, wuh this difference that it 
returns rid of all residue of karma and with full enlightenment. 


The place to be attained is called Vaikuijtha, which, true to 
its name, cannot be deformed or maimed by any force. It is 
far above the three called Pramoda, Sammoda and Amoda tn 
the descending order, the last representing the stage wherefrom 
the regions called Visijuloka begin. Vi$flu i s the deity in Amoda, 
Mah&visflu in Pramoda, SadSvisou in Sammoda, and VySpm 
who is NarSyaqa in Vaikujitha. The names of the three 
regions leading to Vaikuo^ha have significance in the sense that 
they provide room for the enjoyment of divine bliss 343 


Among the pupils of Vikhanas, four, namely, Ain, Bhfgu, 
KaSyapa and Marlci, gave out their own versions of the 
Vaikhdnasa Agama which they had studied under Vikhanas. 
Unfortunately, only a portion of each version ts now extant 


341, JK p 53, 

342, SA 37 3 , JK p. 52 

343, VX pp, 494-493. 
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The work of Marie! contains, In the last chapter of his 
Vimdnareanakatpa, a list of the works written by all the sages 
including himself Tbe basis for these works is the Vaikhanasa- 
svitra His Anandava m hitd ,344 of which the Vimdndreanakalpa'xz a 
part, contains a slightly different list Bbrgu’s Yajnddhikdra 5*5 
and Atn’s Samurtdrcanddhxkarana 346 contain their own lists. 
Tnere is discrepancy in the number of texts and in their names 
as found m these lists 

Atn is stated to have written four texts named Purvatantra 9 
Atreyatantra, Visnutantra and Uitaratantra , according to the ver¬ 
sion of the Vimandrcanakalpa Bhrgu’s version mentions eleven 
works among which Sdmurtacanadhikarana is stated to be Uttara - 
tantra Apart from the four in Marlci’s list in which Uttara - 
tantra is identified wuh Samurtarcanddhikarana % there are seven 
others among which a fragment of Ntruktadhikarana alone is 
available All these are said to have contained 88,000 §lokas m 
Except for these two works, all are lost Some of these end 
their names as ‘ tantra ’ and others as e samhita * 

Bbrgu’s works are thirteen, according to Maricl, named 
Khilatantra , Pur a tantra, Visanadhikara , Citradhikdra, Mdnddhxkdra 9 
Knyddhikara Arcana dhikara, Yajnadhikdra 9 Varnddhikara , Prakir - 
nddhikara , Pratigrhyddhikara , Niruktadhikara and Khxlddhxkdra % 
The lists of others enumerate less works Bhr^u's list had only 
ten. Among these, the Knyddhikara and Yajnddhxkdra are 
available in print The Arcana dhikar a, Vdsanddhikdra, and 
Nirukt3dhtk&ra are available as manuscripts The Mantr^dhi • 
k&ra, Cxtradklkdra 9 Varnddhikara and Purdtantra are available 
in fiagments The rest are lost All the thirteen works are 
stated to have contained 88.000 ilokax. Except two which end 
their names with the word 'tantra,* the rest end in tbe word, 

* adhik&ra \ 

344 Ibid, p 520. 

345. Yajnadhikara, LI. 13-29. 

340 SA. Appendix, 4, 

ASV—14 
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Ka^yapa’s woiks are three in the list of Marici. They are 
Satyakanda , Tarkak&ntfa and Jndnakanda . Atri’s list adds 
Sanfdnakanda to the hct The Anandasamhitd has a karma - 
kSnda Perhaps all these make hu works five in number as 
stated by Bhrgu347 and Atn 348 Except the Jhanak&nda which 
is m print, others are lost All the works are said to have 
contained 64 000 dloka<; They end their names with the word, 
' kdndaS 

Maria’s works are eight, as stated m his Samurtarcanddht - 
karana Thet r names are Jayasamhitd , Anand asamhitd , 
Sczdijnanasamhita* Virasatnhita , Vtjayasamhitay Vijitasam- 
hit& Vimalasamhitd and JfldrtasamhHd His otha work, 
Anandasanihttd , mentions Kalpitasamhitd in the pi ice of 
the Jfldnasamhita Bfirgu’s list enumerates eleven works. The 
list of Atri349 mentions the works of one Angirasa which are 
seven, some of them having different names Some of these are 
the same as thos^ attributed to Marici It is not clear whether 
Angoras is another name for Marici, but Angiras is not mention¬ 
ed anywhere else as the author of the Vaikh&nas* texis Among 
these, the Vtmdnarcan^kalpa and Anan^samhitd are alone 
available. Th? works, twenty-three in number, are stated to 
have contained 1,84,000 tilokas* Tne name', of all these works 
end With the word 1 s&inhtfd* 

On ihe whole, tne number of samhitds of the Vaikhinasas 
comes to sixty Among them, seventeen are available fully and 
in parts Eight of ihem have been published Two have not 
been printed at all. The remaining seven, which are also not in 
print, are available only in fragments.350 


347. Yajltudhikcira. LI. 17, 27-29. 

348. SA . Appendix, 4 

349. Ibid. IV. 30, 31. 

350 Fof an account of the lists of these texts, see * Vaikhanasttgama- 
sakityasya suoikramah \ Vimarfa, Vol. I, Part I, pp> 7-16. 
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These texts are written mainly In verse, as in the case of 
Atn and Bhrgu, but those of Ka^yapa and Marici are in prose. 
AH of them reveal a high level of literary attainment 

In their contents, they are similar and, if there is any 
divergence, it is only in the more elaborate treatment of some 
topics in one than in another Among the four divisions into 
which these contents are grouped, it is the krtya pada that has 
teceived more attention than others, Caryn receiving some 
treatment The duties of a vanaprastha which are generally 
known as those of the vaikhSnasas , the significant position 
which Vikhanas held in regard to rituals and the lack of empha¬ 
sis on the importance of the ascetic order indicate that the 
Vaikhanasa Agama is ritualistic to the core in Its outlook and 
conception How best the life here could be lived in strict 
conformity to Vedic traditions and how effectively the Lord 
could be worshipped have received attention in these works. In 
fact, the ascetic and the vanaprastha are excluded from officiat¬ 
ing as priests for certain rituals 351 The other two divisions of 
the Agama receive only brief treatment. 

In general, the texts deal with the methods of construction 
of temples and making images Installation, consecration and 
worship of the denies receive detailed treatment Special cere¬ 
monial baths are described with miaute details. Festivals, both 
private and public, get procedural treatment, indicating the 
purposes to be served by conducting them Special emphasis is 
laid on the ways and means of performing the rites of purifica¬ 
tion and expiation 

The tfrauta rituals receive special emphasis and all of them 
are declared as representing the various ways In which Vi§$u Is 
worshipped 3*2 Naturally, the various types of priests like the 

351. SA, XXX 14 b, 

352, See under 275 supra . 
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ftvik, the adhvaryu and others have a prominent role to play In 
the rites connected with temple worship.353 Mantras are 
frequently cued for use even for what may seem to be only a 
secular activity like turning up the earth at the chosen site to 
construct the basement fora temple. The directions for many 
an item are drawn from the Sutras of Vikhanas 

All are not en titled to adopt the directions contained in 
these texts and conduct worship in the temples Only that 
Brahmin who has had the study of the Vedas and has undergone 
the consecratory r.tes {samskaras) since conception, according 
to the rules laid down by Vikhanas in his Kalpa<utra$ y is 
competent to conduct the worship of the Lord in the 
tcmples .354 

The Vaikhunasas are exclusive worshippers of Vi§ou aud do 
this worship as an obligatory duty without expecting any results 

363 t K pp 228 22 L ' 

3S4 Vide 
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from it.355 Some of the act 9 which are enjoined for worship 
are peculiar to their Agamas . For instance, majidala , ny3sa and 
the positions of the syllables in mantras are mentioned. 356 The 
ducts (nadl) 9 btndu and other aspects of sonic creation 357 are 
treated with reference to meditation £r! is considered as the 
power (S' aktt) of Vi§nu.358 

The opinions of others described as c kecit *359 are referred 
to. Perhaps, these persons were offering a different direction 
to certain practices which could not be effectively carried out, 
for want of materials or facilities mentioned in these JgamA 

texts 

Though having an easy flow of graceful expressions, archaic 
forms 360 are not absent in these texts This does not at once 
indicate that they should be very ancient. Such expressions 
are generally met with m the epics and Pura$as and also in the 
Kalpasutras Their presence in these texts could be explained 
on the ground that the authors of these works were sages who 
were practising rituals 

The sages Marici, Bhrgu, Atri and Ka^yapa, are very 
ancieni and, as it is generally admitted, many of these texts 
must have taken their rise in North India The authors of the 
Kalpasutras mostly hailed from North India. Curiously enough. 


355 See SA Introduction, p XXII 

356. VK pp 282-3 *85 338, 485-491 SA LX 71, T2, 

357 VK pp 500-606 

358 Vide . 

foant ffegfm sffc ... • 

tbid, pp, 403. 4. 

359 Ibid pp 103 182.190,488. 

300 KR X, 41 , SR, LXXIX. 18, 
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the VaikhSnasa Agama as such is not well-known in North India. 
This is perhaps because the Kalpasutras of Vikhanas are followed 
by a handful of people who belong to ihe Taiitiriya recension 
of the Krsna Yajurveda which is popular only in South India 
where the mode of worship in the temples must also have been 
derived from the VaikhSnasa Agama Most Vaisnava temples in 
the south are at present governed by the Vatkhanasa tradition. 
Perhaps, these texts were more popular among the Tamilians 
Words of Tamil origin are found in some texts 361 

The Samurtarcatiadhikarana, which forms part of the 
Atrisarphita , has 83 chapters containing about 5,000 dlokas 
Twentyfive chapters of this work are concerned with architectural 
details and eleven with the rites of expiation One full chapter 
(83rd) is devoted to the worship of the sup The priests who 
attend to the worship of God in temples, are required to be 
kept in contentment, as otherwise the locality where the parti¬ 
cular temple is situated would be visiud with misery 352 The 
gotra and pravara of 47 different families are mentioned in a 
separate chapter (63rd) The colophon of this work refers tc 
this text as taught orally by Airi ( Atriprokta) The printed text 
has a supplementary ciapicr called Rathapratistavidhi as belong¬ 
ing lo Puratantra> one of the f :>ur works of Airi 

The printed text has an Appin i’x I containing six chapters 
representing a version based on a dilf rent manuscript Bhrgu, 
Kafcyapa, AngJrasa aod Atn received teaching about the highest 
dharma f the Supreme Deity and the method of worship from the 
four faces of Brahma respectively facing the east, south, west 
and north quarters 363 While mentioning the various branches 
of learning, those of the Buddhists and Jains are also 


361 Karapdika: VK p, 88 . Culli , ibid. pp. 154, 293, 

362 SA. XLIIL 115-118. 

363, Ibid, p, 474, 
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included.3Q4 The Agamas are said to be five, namely, Vaikhdnasa, 
Sattvata , Tlrtha , Aikantika and Mulaka 365 The Lord uttered 
some expressions taking Himself the form of a bird, and 
Brahma who searched for the meaning of those expressions is 
here known as Vikhanas. The system which Vikhanas expound¬ 
ed became divided into four groups connected with the names of 
Atn, Bhrgu, Marici and Kaiyapa. The Ssttvata mode is based 
on the Ekayana Veda 366 The Tlrtha kind has 24 tantras and 
prescribes four kinds of initiation ( dlksa ). It has four divisions, 
jnana , yoga, knya and carya as in other Agamas, and an addition¬ 
al section on prdyaicxtia 367 The other two are not treated, 
except for the mention of their names The subject matter in 
all these five is stated to be one and the same 36® The Vyuhas 
are stated to be five in the Vaikhanasa system and four in the 
Paficarutra The pranava represents the threefold vyuka 369 
Mention is made of the six infirmities (urmi) t 370 namely, grief, 
illusion, hunger, thirst, decay and death, the six sheaths3Tl 
(koia) of skin, flesh, blood, smew, marrow and bone, and the 
six phases of exisience372 ( bhava ) t namely, taking birth, existing, 
changing, growing, declining and dying Six paths (acfAoa)373 
and six relations, namely, para , apara mahan , antaralaka , dtvya 
and divyeiarafil^ which are connected with sound and sense, are 


also list 
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The name of aivasiddhanta is given for 28 kinds. The 
Pd&upata and Y&mala are of six and nine kinds respectively. 375 
The system of the Buddhists, Nyaya and others are then enumer¬ 
ated. The names of the texts of the Pancaratra and those of the 
four sages of the Vaikhanasa are given For the latter together 
the number of glokas is stated to be 64,000 and the number of 
texts as twentyfive 376 The nature of reality and the eight- 
limbed yoga gei treated in the next two chapters 377 

There is the Appendix TI which deals with the nature and 
geography of the world and has only one chapter called 
Bkuvanako&avarnana as taken from Atn’s Vis/iutantra At the end 
of the printed text, there is a chapter numbered as eight, 
belonging to Atri’s authorship and entitled Durnaksatraprayas - 
cittavidhi 

The information contained in two appendices is very useful. 
Yet the mention of adhva, which is generally treated in the 
other Xgamas, gakta, tfaiva and Pancaratra , does not establish it 
to be a genuine doctrine held by the VatkhSnasa system 

Among the texts of Bhrgu, the Knyadhxkara has 39 chapters 
containing about 4000 ilokas Worship of God is of three kinds • 
in the mind, in the image and in the sacred fire The first kind 
tnust not be taken as meditation, but as offering worship in all 
its details mentally conceived The second is carried out with 
respect to the idol which is installed The third kind consists 
in mentally conceiving God as seated amidst the sacred fire and 
making offerings to Him in that fire 378 The worship of the idol 
is the best among the three 379 

37S Ibid pp 486-6, 5-11 

376. Ibid, pp 487-488 

377. Ibid. pp. 488-504. 

378 KA 1.5-12. 

379. lbid.1. 13,14 a. 
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Expiatory rites are dealt with In five chapters. It Is also 
shown how to get over minor lapses during worship without 
undertaking an elaborate expiatory process. There are 
references to the treatment of the topic in the context in the 
Tajfiddhikara* 80 NiruktSdhtkSra 381 and Khila dhikdra 388 The 
opinion of AAgiras is cited more than once 383 

Bhfgu’s TajnadkikSra contains 51 chapters, of which 
expiatory rites cover six. The main subject-matter is the 
worship of God according to the directions contained in the 
Valkhdnasa system The Prahtrpddhikara of Bhjgu is a supple¬ 
ment to Marlci’* Vimmafcanakalpa and Atri’s Samurtarcanddhi* 
karaya Ii contains 24,000 ilokas in 37 chapters The greatness 
of the VaikhSnasa system, offences (apacSra) and the nature of 
sin are treated here. Some of the ilokas in the last chapter are 
identical with some tn the Manusmfti, Bbfgu is mentioned as 
the propounder of the doctrines of the Manusmfti. He may be 
perhaps identical with this Bhfgu. Six chapters of this 
PrakU^Qdhtkara are devoted to expiatory rites. The Khilndhtk&ra 
of Bhrgu has three sections called jhSna s krtyS and yoga , dealing 
respectively with the tattvajfiana , practice of worship and 
meditation on God. 

K&£yapa’s Jhdnaksnda is in prose and contains 108 chapters. 
While recommending the worship of the idol, it Is said that hero 
the eyes and mind get delighted through such worship and 
perfect remembrance of God becomes posstble. This gives rise 
to devotion and faith He who has faith and devotion has 
complete success in ah endeavours 384 There Is mention of 
nine kinds of regions named Vai^ava, Brahml, Raudra, Aindra, 

380. Ibid. XVIII. 60 
861. Ibid* XIX. 124 
382. Ibid . DC. 236 ; XI 68 ; XXX. 120 . 

383 Ibid. DC. 69, 79 , XIY, 366, III. 

884. JK. p.4. 

A8V— 15 



114 


ASAfcAS AND KOOTH INDIAN VAISNAVISM 


Garuda, Bhtfutika, Asura, Raksasa'and PaiSacaj Only .the first 
la to beT'chosen for the erection 1 of a temple.385 How the 
villages and towns are to be formed is detailed in four chapters 
(14-17) The person who is devoted to God’, must set apart one 
third of his property for the maintenance of bis family aod 
spend the remainder for building a temple and maintaining it 386 

Am'ong the five forms 1 the unchanging and highest one Is 
Brakmari called Vi$nu His firm is characterized by bare 
existence and is subtle. He is! then parlless The question that 
would rise then is regarding'the'forms of Saiya, Acyuta, Puruja 
and Amiuddha, It is said that these are only the created forms 
of Vi?iju, like the shape of the written chatacters (tipi) The 
characters are only the symbols bf various'sounds 387 Close 
union of the self >With God 1 marks the stage of mofcsa 838 Twelve 
chapters are devoted to expiatbry rites 

Marlci’s Vim3narcanakalpa t> which is written m prose, has 
101 chapters of wjuch 40 are devoted to the construction of 
temples, six to the daily worship, three to the bath, eleven to 
the conduct of festivals gnd installation of other idols, nineteen 
to the acts of expiation, one to the deities in charge of the holy 
fire-pit (agntkunga), four to the code of ^practices, fourteen to 
tatlva aod one to the extent of the VatkhSnasa texts 

The text opens w,ith two stanzas of benediction in honour 
of God as Srinivasa who gets a glorious description Marie) is 
the narrator of this text. At the outset he speaks of the means 
of getting final release God (Naraya^a) must be worshipped 
with the mantras taken from the four Vedas id a manner pre¬ 
scribed by them. Finally, that self which adopts this way of life, 


386. Ibid pp. 12, 1*. 
*88. Ibid. p. 31. 

387. Ibid. pp. 82, S3. 

388. Ibid, p, 30. 
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would reach His place. 389 Passages from the Rgoeda, Taittirlya 
Aranyaka , Aitareya Brdhmana and Taittirlya Upanisad are cited 
to show that Vi^nu Is the Supreme Being 390 Worship of the 
Supreme Being ( Parama Puru§a) is called ( Vimanareana\ 391 which 
explains the title of the work. 

The results which accrue by this worship are stated to be 
equal to those of performing Agnthotra even for those who do 
not do it and all-round prosperity for those who do 392 Marici 
declares he will set forth the way of doing this worship, which 
he denotes by the name, - Krtydmargd \ suggesting that this text 
is devoted to th* knyd a 9 peci of the Agamas 393 This is evident 
from the large number of chapters (L-40) devoted to the proced¬ 
ural details regarding the construction of the temple and 
installation of images there. On this account. It is not implied 
that the carya aspect is not given importance Chapters 41-85 
discuss this matter Special mention must be made of the 
detailed treatment given to the conduct of festivab394 and to 
the acts of expiation 395 Nineteen chapters which detail the 
latter, indicate the pro-Vedic character of the Vaxkhanasa system 


389 VK p 2 

390 Ibid pp 2-3 

391 Ibid p 3 The word, ' vimana ’ which means the story in the 
structure of the temple, indicates that God mu9t be worshipped in a temple. 

392 Ibid p 3 

393 Vide 

ftwnmr srepqrfa i 

Ibid . p S. 

KA has seven chapters for this The very title, Knyadhikar a, suggests 
t he importance given to kays * SA , XXXIX. 

394 VK L-LIV KA has two chapters, XIV & XVI. 

SA LHI-LVn JK Lxxxvm-xc. 

395. VK, LXI-LXXX. KA has twelve chapters, XX-XXXI. 

SA, LXVI-LXXX, JK, LXXXIV -CM. 
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In particular and of the Xgamas In general. Treatment of tattwa, 
yogic practice and tnafcsB shows that th tjflana and yoga aspects 
are not ignored tn VaikhSnasa Agama.&b 

These texts of (be four sages lay great stress on the practical 
side, such as the construction of temples and worship of the 
Idol. Architecture and iconography receiye greater attention in 
the Samurtareanadhikarapa of Atri and the VtmSnarcanakalpa of 
Marlci Whatever be the topic, the Jtianakpnda of K&4yapa 
gives a complete and logical treatment. 

This title may seem to be inappropriate to the work of 
Ksgyapa For it is not tailvajhma that receives treatment here. 
On the other hand, the practical side of the Agama gets elabo* 
rated, and the word, i jnSna , i has relevance to the knowledge 
of this aspect The title thus gets its justification The nature 
of reality is dealt within this work in a casual manner, 397 while 
Its treatment is more detailed in the work of Marlci The yoga 
and earys aspects get brief treatment in the works of Marlci and 
Bbfgu, The works which are lost might perhaps have conveyed 
more information on th ejHSna and yoga aspects 

It is true that Vedic mantras alone are prescribed in these 
texts for every ritual. In addition, mantras are cited from the 
Mantrapraina of the VaikhSnasas. 


396, VK. LXXXV-C. The appendix in SA has a chapter on yoga. 

397, JK. p. 2, 



CHAPTER V 


THE PANCARATRA AGAMA: 

Validity and Antiquity 

The Pancardtra Xgama, which is mainly concerned with tho 
worship of Gpd in temples and houses, treats also of philosophy, 
linguistic occultism ( mantra) and the theory of mystical diagrams 
(yantra). It is based on the Ekayana recension of the Sukla 
Tajurveda and so is Vedic in its foundations. Vedic mantras aro 
frequently used. Yet it reveals a liberal and progressive out¬ 
look in throwing open its portals to all, irrespective of caste 
and sex, thus bringing within its fold even those who are 
excluded by tradition from the study of the Vedas Conse¬ 
quently, mantras are created for their use and also foT others. 
These are called tSntnka mantras. It is the Vaisgava initiation 
(diksa) that confers on the aspirants the necessary qualification 
to participate directly or otherwise in the ritualistic 
performance of worship. 

A passage in the Pdncardtra text, Vispusamhi d, defines the 
word * tantra* as that which expounds all objects and protects 
people from fear 398 Five tantras are enumerated as derived from 
Vflsudeva They are Vaikhanata , Sdttvata 1 tftkhin, Atkantika and 
Mulaka 399 According to the first, Vis^u must be worshipped 
at all times. The famil) has to be looked after by the worship¬ 
per with what he gets unasked The second is also known as 
Bhdgavata Pancaratra t The third refers to that system the 


398 VS II 10-35 
399. Ibid . II, 37-39. 
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adherents of which worship Vl§pu twice a day and take to 
agriculture, trade and cattle-breeding as the means of liveli¬ 
hood. The Atkanttka system is adopted by those who worship 
Vi§uu once in a day, render service to the twice-born and live 
on begging. The Mulaka is taken up by those who worship 
Vis?u through thought, word and deed, and live on what is 
obtained unasked and on what they get from their pupils 400 A 
slightly different classification is offered by Atri, but it is not 
complete as regards information on the last two Besides, the 
third one is called Tirtha instead of tfikktn.W 1 

It is not possible to Identify the systems of gikhtn, Atkanttka 
and Mulaka It is also doubtful whether there were systems 
with these names. These may not be names of any particular 
systems, but of groups who were identified thus for their 
distinct practices The tftkhtn may refer to a group who wear 
the tuft and do not remove it except when they enter into cer¬ 
tain orders of recluses 402 The Atkanttka may refer to that 
group which depends exclusively on Vi$qu for getting mokfa and 
for other purposes as well.403 The identification of the 
Muiakas is not easy 


400 Ibid II. 20-35 

401 SA Appendix, I 3. 

402 SKS flraimaratra, V 33b-42 P V Kane? History of Dharma- 
fastra Vol II Part II pp 939-41 
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The name, 'Pancaratra ,* is from the word, ‘ pancaratra ’,404 a 
compound made up of two Words ‘ panca * and ‘ rStra’ with the 
addition of the suffix ‘ ac ’ The word ‘ paffca ' means * five * and 
ratra* 05 i S a changed form oT the'word, * ratrt which is derived 
from the root, * rS *, to give, with the suffix, trip 406 The word 
* ratrt ’, which means ‘'night *, is interpreted as that which gives 
rise to pleasure^ Then, the word, * pancaratra' may be 
taken to mean a period of five nights and must have been used 
later to mean a system on the origin of which a period consisting 
of five nights has direct bearing 

SeverAJi explanations ate offered to justify the name ‘Panca- 
rStrS* for thi&system. These could be broadly classified under 
four gcojips 

The meaning of the word, ‘ rStn *, is explained in eight ways 
under the first group. The other five systems, though great, 
become as night by the side of this system, like the moon and 
■fiulutude of stars during the day, Here the word, ‘ratrt*, is 
used as a nominal verb. What these five systems are do not get 
any reference. A second explanation states that other systems 
seem dead by the side ot (his system like others (luminous 
objects) when the sun is shining 408 ‘ Ratri * stands for the 

404. The neuter gender of this word is formed according to the rule. 

LwQfinuS 5 sana, 131 

405 Aftsdhyayi IF 4 29, 

406 Vide ^rsrrf^Vtri I Unadisutra , 607 

407 Vide — Bhanujidlk^ita on the Ndmalmganufasana, I 4*4. 

408 trarnrrfur srumfir i 

cT&rcrfur trar srere* n 

Paa. 1.1.12*74. 
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five objects of the senses, sound, touch, colour, taste and smell, 
or the five elements, is the third explanation These get destroy* 
ed when the higher knowledge is acquired. Thus PBRearatra 
destroys all erroneous cognitions. According to the fourth 
explanation, the five elements are the products of avtdyi which 
gets destroyed by the system The fifth explanation takes the 
word, ' ratri ’, to mean the five qualities of the elements They 
are taken to represent the embodied belDgs, The system deals 
with the selves getting those bodies and their getting rid of them. 
The next explanation declares that for man, the elements ( bhuta ), 
subtle elements (tanmatra), ego ( garva ), intellect ( buddhi ) and 
unmanifest matter (avyakla) are the nights. These are dealt with 
here and hence the name. A seventh explanation takes the root, 
‘ r3 *, In the sense of taking The word’ * panca* stands for the 
five senses, their objects, five elements or their qualities. This 
word 4 Panto. ’ with the root 4 ra ’ means human beings who take 
these which are donated by the word 4 Panca* The human 
beings are called ' PBncara *. They are protected by the system 
and so the name is 4 Pa near a tr a \ The eighth and last expla¬ 
nation takes knowledge to be of five kinds arising from the 
Purspa, Veda , Vedanta, SaAkhya and Yoga By the side of 
PBncaratra, these become like night, that is, become worthless 
and lustreless.409 

In the second group of explanations, the word 4 ratrt ’ is 
taken in the sense of knowledge which is of five kinds— Sattvika, 
RBjasa, Tamara , Natrguna and Sarvatah Param. Of these, the 

409 VS II. 49b-61c, Vifputantra cited in the Introduction to Pars 
p. 3? Viivamitra, It 3-8, Pars I. 39b-41c 

Vide:— 

S^rtir rTOx-tn*. M 

Pout, xxxvld 90th—308, 
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first three refer to the knowledge of the three gapas of matter, 
the fourth relating to non-material Nature and the last to the 
transcendental nature of Brahman The Pdncaralra system is 
said to treat of these matters and hence the name 410 a second 
explanation refers to the names of five persons who presented 
the doctrines of the systems after which the sections are known, 
making the total number five The names of the sections ate 
Brahmardtra , gtvaralra t Indraratra , Ndgar&tra and Rsiratra*4ll 

The explanations offered to the word, c pane a \ come uoder 
the third group The fivefold manifestations of God by means 
of His Para , Vyuha , Vibhava , Antaryfiqiin and Area forms maybe 
meant by this word 412 A second interpretation is that Brahma 
propitiated Visnu for five nights in five ways near the five 
weapons of the Lord and hence the name.413 According to a third 
explanation, Brahma lost the Vedas to the demons, Madhu and 
Kaitabha, He approached Visnu with profound grief and 
requested directions as to bow He is to be worshipped. The 
Lord asked him to offer worship for five nights with the Dvada - 
dak$ara and a^taksara This way of worship became known as 
Pdncardtra 414 The fourth and fifth explanations take the word, 
4 pdnea' to mean the fivefold classification of the daily routine 
and the five sacraments respectively 415 


410 Sabdakalpadruma, III, p 13 

411 Bharadvija-sarhhita, II 12, 

412, Vide • 

Ahs. XI. 63b-84a. 

*13. SA Appendix, III. pp 480-481, JI okas 8b-9a. 

414 KA. XXXVI. ll-14a. 

413. Schrader, pp, 24-2S. 

48V— 16 
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The sixth interpretation is based on the number of sages 
who propagated the doctrines of the system, £>aijdUya, Aupaga- 
yana, Mauiijyayana, Kaugika and Bharadvaja, who were incar¬ 
nations of the five weapons of the Lord, propitiated Him 
through penance. The Lord appeared before them and taught 
to each one of them for five nights the Ekdyana Veda, also 
known as Rahasyamndya Hence the system is reputed as Pdnca - 
rdtra 416 According to a seventh explanation the five topics that 
are dealt with in the system gave the name to it. The topics ate 
reality, the mean* of getting mok$a , devotion, yogic practice and 
the objects of the world. 4 * 7 

The eighth Interpretation accounts for the name of the 
system* Pancardtra * by referring to the pranava as having 
arisen from five sources. Brahman is held to be undivided and 
the other four are from mayd . From Sankarsana (or Balarfima) 
arose 1 from Pradyumna, representing Prajnd , c u \ from 
Aniruddha who is of the nature of Prajdd , m \ Krs^a is the 
remaining source Thus, pranava arose from five sources It 
represents the Pdticardtra system 418 Lastly, the system gets 
this name as it arose for living beings of five kinds (four castes 
and an inferior caste) for whom it was intended. 419 

Before examining how far the explanations cited above are 
acceptable, it is of interest to refer to a sacrifice named 
Pancardtra mentioned in the atapatha^brShmana (XIII 6 11) 
Purusa Nirayaija is stated here to have had the idea of 
performing this sacrifice which lasted for five days in order to 
acquire superiority over all beings In a preceding chapter of 

416 IS XXI 619-533 

417 Schrader, p 24 

418 Aniruddha S I 30a , Gopalatapaniya Ifpamsad, 

419. Aniruddha S I 39b. 

Cf, Bharadwaj, K. D 4I The Philosophy of Ramanuja t pp. 18-10, 21*T>k 
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the BrSkmafla (XII.3.4 ), it is shown how He sacrificed Himself 
and became the whole world. The rite, Agn\$toma % was perform¬ 
ed on the first day, Ukthya on the second, Attratra on the third, 
Ukthya on the fourth and Agnistoma on the last day. This is also 
called in the context by the other name, ‘ PurusamedhaS The 
commentator, Harisvamio,420 notes that Puru$a desired to have 
all the sentient as also the insentient beings under his control, 
and knowing that Purusamedha had to be performed to achieve this 
end, performed it. Then he became Narayapa. This sacrifice 
has a bearing on the Purusasukta^X of which the seer is Naraya^a, 
The act of offering Puru§a as the victim m this sacrifice, Puru§a* 
medha , is symbolic in character and Is found represented by a 
similar act in the Purusasfikta 

The word, < r3tra\ in the name, ( Paficaritra*, of this 
sacrifice does not mean night, but the whole day (ahcrstrd) 
which begins with one dawn and ends with the next dawn* This 
name has a bearing on the name of the Pancaratra system. 
Without going into tne meaning of the words which constitute 
the compound word, 4 Pancaratra\ it is possible to find the basis 
for naming the system after the name of the sacrifice, ‘Panca¬ 
ratra ’ This sacrifice shows how Purusa became Narayapa, the 
Supreme Deity having control over the sentient and insentient 
beings Here is a reference to the Vyiiha concept involving self- 
manifestation. The Pancaratra sacrifice provides thus the 
philosophical interpretation of the fivefold manifestation of God 
by means of His Para y Vyuha , Vtbh3va t Antaryamin and Arcs 
forms. This explanation accords well with the statement that 
He composed, out of the original Sfistra, the Pdncaratra 

420 datapatha-brsbmana with Com. Midhyandina edn. p, 120. 

421. RV X. 90. 11-14, 
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describing His fivefold nature such as Para and Vyuha.m This" 
explanation comes under the fourth group. 

The name, ‘ PSncaratra 9 may be understood without 
reference to the component elements, * pafica* and * rdtra \ 
Thus, it is a system dealing with Reality ( tattva ) and the means 
of liberation. The five forms of the Lord, concepts of the self, 
moksa and the theory of the periodical creation and dissolution 
of the world are matters brought under tattva and treated id this 
Agama in the Jfiana-pada. Toga , worship of the Lord In the arcs 
form and the ways and means of worship are dealt with In the 
Toga 9 Krtya and Carya sections. While dealing with the details 
of Carya , it has become necessary to prescribe the divisions of 
the day ( ratrx , literally, ahorStra) into five parts and to indicate 
what should be done under each division The scope of the 
Pancaratra system is well explained in the Ahtrbudhnyasamhita. 
The concept of Vyuha which forms the basis of the Paftcaratra 
Sattra is taken up in the Sattvata system which therefore acquired 
the name, * Pancaratra \ No specific significance need be 
attached to the words, 4 paftca * and ‘ ritra ’ 

However, the number, five, has come to play a prominent 
role in the evolution of the five forms of God and ihe fivefold 
division of the daily routine The earliest texts of the Panca¬ 
ratra refers to these*. Yet the Ahtrbhudhnya does not include the 
forms of Antatryamm and Area while enumerating them. The 
Lakshmi-tantra and Sanatkumara-samhita do not refer to the form 
of the Antaryamin . 


428. Vide: 

Ahs. XL 82b-64a, 
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It will not be, therefore, correct to connect the name, 
4 Pdneardtra \ with the number of forms which God assumes or 
with that of the divisions of the routine of the day Though some 
kind of justification could be offered for this theory, it will not 
be correct either to connect the concept of pancasamskara with 
the name of the system. 

The statement in the Ahirbudhnya-samhttd 423 that the 
Pdficardtra system was formulated by Vi§&u Himself gave rise to 
the theory that the Lord Himself taught the Sdttvata system to 
five sages for five nights (literally, ‘ ahordtra 9 or simply 4 day *), 
And this is one of the explanations given for the name, 
* Pdficaratra \ There could be no doubt about * five * being the 
meaning of % panca 9 , but the Interpretation given to *he word, 
1 rdtri \ must be late in orgin. Found in the l4varasamhttd<2 4 
it clashes with the five divisions of the Sanatkvmdra-samhxtd 
called *Ratras *, named after Brahma, £iva. Indra, Rsi and 
Brhaspati However, this could be resolved by taking lhe five 
sages to be included among the rsis and by admitting that there 
were also others like Brahma 'and Siva who had acquired 
knowledge of the Pdneardtra tradition 

Ahirbudhnya teaches Narada42S that there are five systems, 
namely, Trayl (representing the three Vedas), Sdfikhya , Toga, 
Pdiupata and Pdneardtra , among which the last mentioned alone 
provides the means for obtaining liberation This statement 
should have made the sages take Paflcardtra alone as the perfect 
system by the side of which the other four pale into insignifi¬ 
cance To make this clear, the sages understand the word, 
'rain 9 ' to mean * becoming dark or obscure \ In order to 
proclaim the high status of the Pdncatdtra y they have taken the 
word ‘ pafica 9 to mean many things. Yet all those interpretations 


423. Ibid. 

434. IS. XI 519-534. 
425. Ms. XI. & XII, 
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are late In origin and seem to have no direct bearing on the name 
of the system Nor is there anv justification for taking the 
word * rdtrt * in the sense of knowledge. Likewise, there Is no 
need to trace the rise of the prapaua from Vyuha All other 
Interpretations do not seem persuasive The Vaikkanasa texts 425 
also seek to explain the significance of the name by attaching 
importance to the words constituting the name. This also must 
be taken to represent a later attempt to justify the name 
through the component parts of the compound 

It is worth considering in this context the views of Prof. 
J. A B van Buitenen427 on the name, • PdncarStra* The 
learned professor adduces evidence to show that the connotations 
attributed by Indian scholars to the word are not tenable. He 
offers some plausible pleas to take this name in a different sense 
and to justify its significance in a different setting 

The PancarStra texts, which are available at present, have 
more of a ritualistic character than philosophical The Agama- 
prdmapya of Yamuna, the earliest work which vindicates the 
validity of the P&ncaratra % touches only the ritualistic aspect of 
the system The philosophical portions of the Agama texts 
should have found their way into them in later days. 

Even here, the ritualistic contents, which show the growth 
of many concepts for several centuries, could not be traced to 
a single source. The attempt, made by Indian scholars, to 
connect the name of the system wuh the Paccar a tra-sattra to 
establish its non -yajntc character, indicates the eagerness of the 
scholars to establish, for the Pancaratra rituals, a link with the 
Vedic rituals. 

On the side of the philosophical background, the Makd - 
bhSrata ( Moksa-dharma-parvan ) contains iwo accounts of the 


426. SA, p, 480, KA p 411 

427. Introduction to Agamaprimanya, pp, 8-18. 
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Vyuka doctrine. Nara, Narayana, Han and Krsna, all of them 
being the sons Dharma, belong to the earlier concept The 
later development, as found in the second account, seems 
to be based upon the theistic Sinkhya doctrines preached in the 
epic. In the background of these dectnnes, there arose a 
different concept of VyUha in which Purusa, the Supreme Being, 
jtva , manas and ahankdra play a prominent role with the names, 
Vasudeva, Sankarsana, Pradyurana and Amruddha. The earlier 
concept is replaced by the later one. 

Names likePafTcayajfia, Paficakalakartrpati and Paftcaratrika 
are used by Narada to address the Lord. Yet, no convincing 
explanation is offered about what the word, * ratra \ means and 
why the word 1 panca * is used with it in the name of the system. 

The learned professor therefore turns to other sources to get 
at the sense of the name. The Brhatkathd-iloka-sangraha of 
Budhasvamm represents a recluse as a pdncarStnka and also 
enjoins that a recluse must not stay in a village for more than 
three days and in a town for more than five dsys 428 

Vide: 

srafstrTPsnT ^ srarfafft 1 

lb: 22- 220 

A prosperous farmer is represented in this context to have left 
his profession and gone in quest of mok$a He is reported to 
have said : 

■e5rrsrr«TT*Tsr«irif 1 

sTrurfr ft 11 

Ibid lb 63 

The professor observes on the strength of these and similar 
references in the same work of Budhasvamin that the word, 

428, Thi is mentioned also m the BrahmapurSna, II. 84, 49. 
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‘ pa%caratra\ could have been coined to denote a person who 
becomes a recluse and stays in a town for five days only. 
Evidently, such persons should have been wandering sages and 
recluses The Vedic rituals did not necessarily form part of 
their practices The farmer refers to himself as a VaiSya. He 
has taken to the way of life of ascetics and so is referred to as a 
paxcaratnka He visited the holy places of the Hindus and 
Buddhists and at last became a Buddhist. “ A Pd^cardtrika In 
this very large sense is therefore an itinerant religious recluse 
who follows the five-nights rule regardless of doctrinal allegi¬ 
ance *’ Pancaratra must have been associated originally with 
devotional religion Later, the word ' Pajtcardtrtka* must 
have been formed from this word in this general sense and must 
have meant a follower of five-nights rule, pd&cardtrdnusdnn The 
name, 4 Pancardtra \ should have meant this tradition which its 
adherents followed. 

In course of time, the devotional clement of such votaries 
must have come to characterize a tradition associated with the 
name of Vi$qlu, The name * Pancaratra * must have been invest¬ 
ed with specific features which substituted for the Vedic rituals 
Agamic practices. It is thus quite likely that the name 4 Pdtica• 
rdtra' owes its origin to this rule of five-nights The several 
explanations, which are offered in the Samhitaf of this school, 
are mutually contradictory and appear to be based on no 
reliable tradition. 

The findings of the learned professor deserve very careful 
study It will be prudent to agree with him m treating the 
several explanations contained In the Samhitds as not very 
convincing One is left only with speculation No evidence, 
outside the texts which offer these explanations, is forthcoming 
All the same, it seems difficult to subscribe fully to the views 
expressed by Dr. van Buitenen. 

The formation of the word ‘ pancardtrika’ requires expla¬ 
nation. It is formed from the word, ‘ pdncardtra with tho 
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addition of the suffix, thak , according to the Astadkyayi-sutra, 
u tatra niyuktah* 9 A 29 Then the word means one who is engaged 
fin ‘ pancaratra*. This word also is a compound of the dvtgu 
kind, meaning a group of five-nights There are words formed 
like this with a numeral as the first member and 4 rdtn 9 as the 
second member For instance, 4 dviralra\ i trirdtra\ ‘dadardtra 9 
etc All these occur one after another in Apastamba-irauta - 
sutra 430 The word £ tnratra 9 occurs in Manusmrti *31 and the 
word * pancaratra 9 also is found in the same work 43 * Besides 
the words, 'tnratra' and dafaratra' , are too well-known 
for their occurrence in the texts on Dharma&astra in the sense of 
the number of days during which pollution ( diauca) is to be 
observed. 

It is significant that the word, c rdtr\ % > occurs in these 
compounds to justify the Hindu concept of the duration of a 
day which ends with the expiry of the night following it. The 
day therefore starts with dawn and ends with the night which Is 
to be followed by the next dawn Thus, the word 1 ratri 9 
means here ‘day and night* (« ahordtra ) The compound thus 
formed conveys several senses For instance, the word 
* trirdtra 9 means a period of pollution which covers three full 
days including nights, as in Manusmrti The word 4 pancaratra *, 
later in the same work, means a period of five days. This word 
is repeated here. The king is required to fix the price of 
commodities at the expiry of this period, that, is once In fivo 
days. Here this word does not convey any specific sense except 
that of a group. The words, ‘ dviratra 9 , 1 tnratra 9 and others 
which occur in the Apvstamba-drauta-sutra f refer to the number 
of days during which specific sacrifices are to be performed. 

429. Astadhydyi, TV, 4. 69. 

430. Apasfam ba^raufaswtra, XXU, 14 

431. MS, V. SO. 

432 /bid. VIII, 402. 

ASV—17 
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The words, 4 ekaratrtka ’ and * paficardfnha 9 , occur in the 
Mahabharata, 433 where recluses are directed to stay for a day 
in villages and for five days In towns. These words are used in 
the very same sense in the iloka cited by the learned professor 
from the Brhatkathutlokasangraha (The professor, by the way, 
must have used the expression 4 three nights * by oversight in 
the place of 4 one night \) 

The word. 4 pancaratra ’, has thus merely the sense of a 
group of five nights with no specific connotation attached to it, 
such as that of the period of stay for a recluse in a town or a 
period which should* cover the performance of a sacred rite 
The Mahabhatata and tflokatangraha use the words, * pancaratra * 
and 4 ekarntra \ in the sense only of duration of time They 
do not intend them to be the names of any groups of people 
If we are to conclude that the name 4 pancaratrika 9 was coined 
later on to denote itinerant reeluses, then 'ekaratrtka 9 could 
have also been coined, unless there is the suggestion that the 
recluses moved and stayed only in towns The word, 

* Pancaratrika *, occurs in the Harsacartta 434 of Bhat{a BSija 
In the sense of a particular group of persons professing 
particular doctrines and leading a specific way of life, as it is 
clear from the names of other groups in the context who could 
be identified from the practices and doctrines which they 
followed. This work was written in the first half of the 7th 
century A.D., that 19 , before Budtaasvatmn (c 900 AD) 

The farmer who refers, according to Budhasvamin, to the 
restriction for the stay of the recluses, is not known as a 

* pdncarStrtka \ but is referred to by that name The writer knew 
of the practice and custom of the recluses. That he became 
a Buddhist later, after visiting the places dear to the Hindus and 


433. Mbh Santi, CXC 3. 

434. p. 237, 
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Buddhists, does not at once suggest that recluses who observed 
this principle of 4 paHcaratra \ must have been following the 
rule of five-nights, regardless of doctrinal allegianee This 
principle has been m vogue long before the rise of Buddhism. 
Nor does the name, *vikara\ given to ihe resting places built 
after the period of the Buddha for the stay of the Buddhist 
monks during the rainy season, deserve specific attention. The 
uiharas could have been built to house the itinerant recluses of 
Buddhism, but the rule, that the recluses should not travel 
during this period, is too well known under the name, * Sankalpa\ 
or rather ‘ Cdiurmasya-sankalpa The order of recluses and tho 
principles governing their lives were not Invented by the Buddha. 
In fact, he was an inheritor of Hindu ideals. He did not teach 
any new religious doctrine, but laid greater stress on some of 
the ethical doctrines which were already known to the people. 
Thus it seems that the learned professor’s thesis cannot be 
accepted, as it is based oa unverified principles and assumptions. 

The sacrifice called ‘ Pancardtra Sattra * is already stated to 
have been the basis for the name of this Agama The ritualistic 
aspect of this connotation of the word, * p&ncaratra'^ does not 
affect the name which the Vaisnava Agama assumed later. 
There is parity between this aspect of the Agama and that of the 
Rgveda . Both had only the ritualistic aspect at the beginning. 
Philosophical speculation arose later, both in the case of the 
Vedas and this Agama Authenticity cannot therefore be denied 
to this Agama . 

It is suggested that the non-yajnic aspect of this sacrifice 
should have been a later development under the influence of 
Buddhism and Jainism. This also is open to doubt. That is, 
there is the symbolic representation of the sacrifice in the 
PancarStra-sattra. This is intentional. Such a representation is 
found also in the passage of the Chandyoga Uparusad** 5 where 


485, V, 18, 2. 
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the chest, hair and heart of the worshipper are imagined to be 
respectively the altar, darbha grass and the G&fhapatya fire 
Hence, the Pancardtra Agama must not be taken to have intro- 
duced the symbolic representation of the sacrifice. The Upanx - 
?ad is found to contain already this feature 

As regards the replacement of the earlier vyuha of Nara, 
Naraya^a, Krs$d and Harl by the latter, it must be borne in 
mind that tht* Ekantidharma is said to have disappeared several 
times and evolved again and again.*36 On the last occasion, 
which is identical with the rise of the Pancaratra tradition, a 
new vyuha was evolved in which the four manifestations of God 
find representation, allowing the mind and ego to have their 
due place in the scheme through their presiding deities 

Thus, an explanation has to be given for the rise of the 
Pancaratra doctrine, offering a twofold meaning for this name. 
One lies in the doctrines which were preached by Brahma, Siva, 
Indra, Naga (or Bj-haspati) and Rsi. According to the other, 
the word *panca 9 stands for an aggregate having the five limbs of 
abhxgamana „ upadana , ijya , tv&dhySya, and yoga With refer¬ 
ence to * ratra 9 which means 4 ahor&tra' y these five convey the 
sense that the daily routine should be divided into five parts 
having these names 

The name 1 Pancaratra \ in us latter significance, is appli¬ 
cable to ihe system with special reference to the practical side, 
that is, the rituals The words, *ijya* and 1 svadhyuya\ bring 
out the Vedic foundations on which this daily routine is based. 
It is to vindicate this aspect of the system that Vedanta De4ika 
wrote the Pancardtra-raksa* 

Vide: 

sfrnarcrefosFrr ^rafferr 11 

(p 44, Adyar edn.) 
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The division of the full period of ahorStra is treated In the 
Jayakhya-samhitsWI , perhaps belonging to the oldest group 
among the Pdflcardtra works 

That the ritualistic contents of the system could not bo 
traced to a single source, must be admitted The Pdncardtra - 
sattra , described in the gatapatha-BrShmana , provided the 
system with the concept of the period of five nights. In this 
sense, the classification by the name of the system gets justified* 
The greater significance, attached to this source, is due to the 
unassalled supremacy and overlordship of Vis^u, The system 
drew sufficient inspiration from this for its philosophical back¬ 
ground. At the same time, the ritualistic aspect of this sattra 
is reflected in the treatment of the acts of Vis?u as having the 
nature of performing the sacred ritual as enjoined by the Vedas 
themselves However, how and when the classificatioa of the 
daily routine into five parts arose cannot be proved with 
evidence Perhaps the five parss of the day, pratafy, samgava % 
madhyahna , apardhna and sayam as named in the Dharmadastras^SQ 
influenced a similar attempt at diurnal division for the purpose 
of worshipping God 

In this context, it is necessary to criticise the 

following statement of Prof Hazra “It is more reasonable 
to hold that the original non-Vedlc as well as anti-Vedlc 

ideas of the Pdncaratras were permeated through the Sarhht- 

*<7*439” It is unfortunate that many Indian scholars have been 

encouraged to hold vie*s such as these, under the influence of 
the Western Orientalists Ideas and practices such as these 
could be held as non-Vedic, as they do not form part of the 
contents of the Vedas * There is, however, no justification to 


417. JS. oh. XXn Pars . IX. 16M78 

433. Apartrka on Yajftavalkyasmrti t pp. 464. 

439 UpapursMs, p. 110. 
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treat them as anti-Vedic. No idea or practice that Ss found in 
the Pdncard tra could be proved as opposed to the teachings of 
the Vedas That is, the Vedas do not contain any doctrine or 
enjoin any practice which is contradicted in the Agamas , The 
latter do not preach doctrines or prescribe any practices which 
condemn particular Vedic injunctions. Many of the recensions 
of the Vedas are lost. The Mimdmsd system agrees to treat the 
Sm T ti texts as authoritative to uphold Certain practices which 
find no mention in the Veda*<40 On this ground, the Smftx 
texts are not held to be anli-Vedlc. 

The sources for the Agamic practices could traced to 
those of people in certain parts of the country and confined to 
them alone The Kalpa-sutras support the authenticity of such 
practices and their adoption 441 Those who have taken to 
practices not traceable to the Vedas and Smelts, are not stated 
anywhere as having preached anti-Vedic doctrines. 

From time immemorial* Hindu society has been dynamic 
and progressive. While the externals of the practices remained 
unchanged, internal changes were allowed to take place, as is 
clear from statements recorded in the Dharmagdstra texts which 
seem to have contradictions and inconsistencies The division 
of Hindu society into Vedic and aboriginal w^s made by Western 
scholars with the sole intention of underrating the worth of the 
Vedic texts and suggesting that the aborigines did not have an 
Inferior cultural background The attention of the readers is 
drawn to the introductory chapter of this work, where Hindu 


440, Toniravdrttika on I. 3 2. 

441 P. V Kane • History of * Dharmaddstra' , III. pp 848-855 
Cf. Bharatiya Vidya % VI, pp. 27-30 

w stnwrisr srrac fesrnfc safari i 

IS valsyaas Grbya-sutra, I. 5,1. 
Cf, Bodhayana Dharme-sutra, 1.1.19, 20, 
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society is shown to have been advanced in progress and 
civilization in very early days. It is needless to believe In a 
cleavage of Hindu society as postulated by the Western 
Orientalists and their Indian followers. Hindu society has been 
culturally one and the same, having provision for diversity at 
various levels of thought and practice 

It must be thus conceded that there are no anti-Vedic ideas 
and practices in the Agamas . Non-Vedic one9 are, however, 
there, as the Vedas are not to be looked upon as an encyclopaedia 
treating of all aspects of the life of society Many concepts and 
practices should have been In vogue even with people professing 
Vedic culture, that were not recorded in the Vedas . On this 
ground, the Agamas, which deal with them, could not be 
treated as non-Vedic or antl-Vedic. 

The same explanation holds good for the philosophical 
background of the Agamas which arose with explanations for 
rituals The schools of Vedinta , which drew inspiration from 
the Nyaya and SaAkhya doctrines, changed those borrowed 
materials to suit their needs. The same feature is found in the 
Agamas The Sankhya doctrines, preached m the Mok$adharma 
section of the Mahabharata , were changed to suit the Agama 
doctrines in the Pancaratra Samhitas. 

The PSncarStra Agamn regards Visnu with s!rl as the Ultimate 
Reality. For the purposes of creation and for worship, Visiju 
manifests Himself in three forms called Sarikar$ana, Pradyumna 
and Aniruddha. It is said that Visnu is Vasudeva from whom 
arises Sahkarsa^a standing for the self From Sankarsana arises 
Pradyumna representing the mind. From Pradyumna arises 
Aniruddha representing the ego (ahamk8rd)A& All these con* 
stitute the fourfold vyuha There are the divine descents called 


442. Mbh % CCCXLVII. 32-40, 
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avataras of the Lord which are also enshrined in temples. The 
Lord ts also present everywhere inside all living beings as 
antaryamin The self will have to devote itself to the observance 
of the five daily duties, such as abhtgamana and upadana . 
Worship is to be done both in the temple and in the house. 
Such is in brief what this Agama teaches. 

The authority of the Pancaratra Agama has been questioned 
by adherents of different faiths The question of validity in the 
case of the Vaikhunasa Agama is not so serious, as it is based 
exclusively on the Vedas . Even if Vlkhanas is not held to be 
Brahma,the authority of the Agama tradition known by his 
name cannot be questioned, for he himself was a Vedic seer and 
his doctrines are hence valid. The same cannot be said of the 
Paflcaratra Though expounded by NarSyaija Himself who is 
identified w th Visnu444 j u cannot be readily admitted as 
intrinsically valid like the Vedas which are not the work of any 
author or authors, human or divine 

The main ground for any objection of this kind is that the 
P&flearatra doctrines are not only not based on Vedic authority, 
but preach many a practice which is pronouncedly antx-Vedic 
The Kurmapurdna mentions this system as one among others 
which are outside the pale of V.dic culture and so deserving 
rejection.445 Medatithi on Manu (X 22) has a similar remark on 
this system. 


443 Vide 

^ fr^rr Wrsrcr: i 

Taittirlya Aranyaka (I 23) 

Brahms, who was performing penance, shook his body The 
Vaikhanasas arose from his nails. The word ' VaikhSnasa ’ is from 
* Vikhanas ' which illustrates the phonetic change of metathesis. 

444 Mbh. Ssnti CCCLDt. 95-68. 

446, See under fn. 163. 
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Again, the adherents of the system adopt, in addition to 

the Vedlc mantras , the tintnka ones also All the sacra¬ 

mental practices ( samskaras ) beginning from impregnation 
(ntseka) are governed by their own doctrines. For them* the 

DvadadSksara mantra is everything. Neither the GSyatri is 

recommended nor utilised, nor Vedic study, japa and other 
works enjoined in the Vedic tradition undertaken 

Vide 

spjsrf^fvr. i 

^rr Rnir sr ?r*ft n 

•t t r=T3r<r^:aT ^ i 

^ 3?rs srrR3<T3?i^nn|% ^qT£T*faftcErr»tq*n'*i5T- 

afarqfscrrshr I 

Agamapramanya y p 78. 

Secondly, the pancaramskara is considered as a sacrament 
necessary for initiation (diksd) for any one to get qualified for 
offering worship to God. Brahmaijas, Ksatnyas and VaUyas 
can get initialed into Vedic study through the upanayana The 
Pancaratra tradition prescribes the paticasamskdra both for those 
who are dvijas (twice-born) and for those (Sudras and women) 
who are not eligible to have thr upanayana 

Vide - 

srrsrnr ^sr ?>?T5J«?ur i 

srnsra faRiJTT^rq- *tor: ^taqatfr q-j i 
3*T€«rr?iT arrfl ^ n 

Mbh ■ Bhisma LXVI.39, 40. 

The word, * k;lalaksana' in the first line quoted above must be 
taken to mean one who has obtained marks of identity, and so 
must refer to one who gets identified as a Sattvata by having the 
pancasamskdra * *ca* in 'Sudraidca' can imply women* for women 

ASV—18 
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are not denied the paficasamskara . Thus, an additional or 
specfftfc initiation is enjoined by this Agama as obligatory, while 
the Vedic tradition does not prescribe any such thing 

Thirdly, as a corollary of this pancasamskara initiation. It 
follows that those who are otherwise totally disqualified for 
understanding the act of worshipping God get adequate qualifi¬ 
cation The upanayana is not enjoined for those who are not 
twice-born. On these grounds, it is evident that the Paficaratra 
tradition lays down rules for practices which can be claimed 
to go against the Vedic tradition, 

But if Narayapa Himself has expounded such doctrines 
going against the Vedic tradition, how can He be justified in 
doing so, as He is thus contradicting His own statements 

wfSresssft irttanfr » 

Vtsnudharma 6.31 

“The Vedas and Smrhs are only My commandments** 

BG (XV 15) 

“ I alone am to be known through all the Vedas 99 

It is not possible to believe that the Lord would have 
preached the Pdncaratra contradicting /edie tenets 

Fourthly, another argument against the Pancaritra system Is 
set out in the Utpatiyasambhavadhikararia of the BrakmasUtras. 
This section contains the following nilras —446 

\ (II 2 39) 

5T \ (II 2 40) 

m » (Ti.2.41) 

1 ( 11.2 42) 

446. The Brahmasutras given here are numbered as 42 to 46 
according to to the &r%bha?ya. of Ramanuja, 
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The Agama declares that the self called Sariikarsana Is bora 
ofVasudeva, the mind called Pradyumna from Samkarsaga and 
the ego called Anlruddha from Pradyumna. 

Vide: 

3rr?T^, sr^orr^ *r«rt 

HTCTcT I 

gribha$ya on II.2. 39. 

The self has neither birth nor death 
Vide- 

?T 3TPT^ T5T?T^ I 

{Katha Upanisad . I. 2, 18) 

In the Agama passage cited above, the self is stated to have 
birth Hence the Agama of the Pdficardtra system cannot be 
valid. This (9 conveyed in the Sutra (II 2. 39) cited above. 

That the mind called Pradyumna arises out of the self 
named SaAkarsana cannot be admired, because the breath, 
mind and all the sense organs are stated to spring from Brahman . 

Vide : 

spirt ^ 1 

Mundaka Upanisad (II 1 3) 

The self which is the agent cannot be the source for the mind. 
This objection to the Pdncardtra doctrine that admits the rise of 
the mind from the self is conveyed in the Sutra (II. 2 40) 

If the adherents of the Pdncardtra system seek to interpret 
the rise of the self and mind as stated in II 2. 39, by taking 
Sankarsana and Pradyumna as Vasudeva Himself in His essential 
characteristic of knowledge, the impossibility of origination is 
not contradicted , that is, the objection stands undisturbed. 
If all the four represent only Vasudeva, the rise of one from 
another cannot be admitted as also the plurality of the divine 
manifestations. This is the sense of the Sutras 9 II. 2. 42-45,. 
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Fifthly, the Pancaratra position prescribing Idol worship 
stands contradicted on the strength of the Vedic passages which 
prescribe the ways of obtaining release. The Supreme Reality 
is to be meditated upon. 

Vide : 

aTTrtrr stt sfteTStft fsif^qT%?T«r. I 

(BrU. II. 4. 5) 

(O' the self is to be seen, listened to, reflected upon and 
contemplated upon.) 

The pranava must be meditated upon. 

Vide : 

(I ChU I. 1, 1) 

(One must meditate upon the Sama chanting of the syllable 
* Om' ) 

These four sutras together form an argument directed 
against the validity of the Pancaratra system 

Sixthly, S§ndi!ya, it is said, learnt the Vedas, ItthSsas, 
Puranas and all other subjects required to be studied. He could 
not And, from what he bad learnt, the final means to get what 
was good for him. He felt miserable at this 4 *7 He prayed to 
God who gave him the Pancaratra doctrines 

Vide- 

arotrTT I 

acm* arifim snsfftar'fsnjeTTfa ^ 

H *T5T%5T Mr 1 

wtrtmn sTT^tnra mi^f^rra 11 (Pars 1.3-4) 


447 This bears close likeness to the treatment of a similar theme in 
the Bhumavidya-prakarana m ChU (VII 1). 
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Harare i 

*ra*T3*w*r fsrsrr^. ^ira%<r h 448 

The foregoing passages reveal that Sandilya had doubts as to 
the utility of studying various subjects. He could get full 
satisfaction only from the Pafioaratra doctrines This attitude 
of £>andllya questions the usefulness of Vedic study and, as such, 
the Paficaratra doctrines should be considered as anti-Vedic, 
thus losing their validity. 

Seventhly, the Pdncardtra system is not included in the 
traditional list of subjects studied 

Vide - 

§?;rnT«ir*rotamT i 

^rrHifir %rr?ri ^ h 

Tajrlavalkya Smptt (1.3) 

Eighthly, the PancarStra system is called Sattvata. What does 
this word mean ? It is a system belonging to the Sattvatas, who 
are said to belong to a particular community called Vaiiya* 
Vratya which includes Sattvata, SudhanvS, Acarya and others 449 

Those who are devoted to worshipping an idol and earning 
thereby *helr livelihood, are called Devalakas Those who do 
this work for livelihood without initiation ar e Karmadeualakas 
and those with Initiation are Katpadevalakas . Both are unfit for 
any responsible work in religious rites They are to be kept at a 
distance from enlightened society There are two more kinds of 

448 Ramsnuja mentions this in continuation of tke previous flokas 
cited from the PaiS I 3-4 Sudarsanasftn notes that this ^JoAra is the one 
following I 3-4, but it is not found m the present text of ParS I 3-4 

Vide . 

3?sfcrr 

*ror*TT*:f*if?r I 

{$rutapraka£ika on II, 2. 42.) 

449 MS X 23 See Medhstitbi on Ibid . X. 22, 23 
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Devalakas, all of whom are not considered to be real Brahmins* 
In fact, they are treated as outcastes.450 

Ninthly, what is offered to the deity, whether flowers or 
food, must not be taken by any one and must be thrown away 
in water. Acts of expiation are prescribed for taking such 
offerings which are called technically nirmOlya 451 

Vide : 

gwf err i 

SKS $iva?atra.VA$,49. 

The name ‘ Sakata \ the description of Devalaka as a priest 
for worship and ihe practice of taking ntrmalya prove that the 
PdHcarSlra Agama deserves severe condemnation and so fs totally 
invalid. 

Finally, the derogatory expressions found ?n the Vatkhanasa 
texts against the Partcaratra Agama and in those of the Panca- 
ratra against the Vatkhanasa are to be taken into account while 
considering the question of validity. The VaikhSnasa which is 
based on the authority of the Vedas , should be considered as 
not only valid, but also ancient The Partcaratra Agama , it is 
argued, must therefore be treated as later in origin and 
unauthontattve. 


4S0, Agamapramanya , p 8 
451 Vide • 

fqsort sfg; gfofvr I 

cited m SR % p 82 as taken from the Brahmapurana 

Cf Pars XII 36b, 57a , VII 44a for the pnma facie view See Datf 
gupta 9. N History of Indian Philosophy III ch XVI for an account of 
objections of this kind 
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The Vaikhanasa texts frequently refer to the Pancaratra 
practices as non-Vedic, tantnka and as harmful to the people. 
The Vaikhanasa system is claimed to have been taught formerly 
to Vikhanas by Nariyana Yajnavalkya and others introduced 
info it the mantras of the Ekayana recension when there was 
some danger to the system 

The Vaikhanasa is called Saumya and the P&Ucaralra , Agneya . 
The latter was revealed by Vasudeva to safeguard the former. 
The former must be adopted for offering worship in villages and 
cities, in palaces and private houses The latter should be 
confined to forests, hills, the seashore, banks of rivers and the 
confluence of holy rivers and the sea. That system which was 
adopted at first for excavating the ground for the construction 
of the temple must be continued to be adopted for subsequent 
purposes. The other system should not be brought in on any 
account 

Vide 

* SFifaparewn* it 

SA LXXVIII II 

If an attempt is made to mix up one with the other, the king¬ 
dom or administration of the locality will suffer 452 If an 
adherent of the tantnka system touches the idol or enters the 
sanctum sanctorum of the Vaikhanasas , reins tallation and 
reconsecration must be done according to the Vaikhanasa system. 
If the VatkhSnasa mode is to be adopted in a temple which 19 based 
on ih t Pancaratra Agama , there is no harm. But the reverse 
will be attended with grave consequences Those who meddle 
with the Vaikhanasa mode would go to hell.4S3 


452 SA. LXXVIII 2-12 , VK 77 
4S3. SA, LXXVIII, 18-24. 
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A person who offers worship to an idol, whether of 3lva or 
Visnu, through the tantrika mode is a Devalaka That country will 
be prosperous where the Vaikhanasa system Is adopted. Any 
other system, when followed, will not yield any result. The 
Lord is stated to favour the Vaikhanasa method and to like only 
the Vaikhdnasas who are His own sons, while those who follow 
the practice of initiation are His adopted sons. 454 

The Pdnraratrd texts too do not favour the mixing up of the 
practices enjoined by them with those of the Vaxkhdnasa texts. 

Vide • 

*rm*;ssT s*r %sr t 
srrcifaNr ii 

n 

* arsr: i 

kwtk. 11 

(cited from the Kalotlara in PR p,100) 

The Vaikhanasa system is severely condemned as yielding 
misfortune, and as ugly and impure This mode is there to be 
replaced by the Pancardtra system 435 l n general, the rejection 
of the Vaikhanasa mode of worship and the rules for purification, 
if the temple and the system of worship are connected with their 
priests or practices, are found treated in most of the Samhxtds 
of the Pdncaratra Agama under the heading of Prmya&citla. 


454 Ibid LXXVIII, 25-27 , cf. ibid 38,37 LXXVIII. 62b-64, KA. 
XXXVI 32-35,36,37.45 

455. Vide 

*3 ^ «FT3*rq-JT^ferm*i£iT^3 

PR. p. 101 . 
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however, the Samhllds called Ratnatraya, namely, Patifkora, 
Jay&khya and SaUvata, do not have such Insulting references to 
the Vaikhanasa system. 

When the idol in a temple where the Pincartitra mode Is 
followed is touched by the followers of the Vaikhanasa tradition, 
the idol is to be bathed in milk. It requires re-lnstallatlon 
according to the PsncarStra mode. 

Vide 

tr«rs«rr%*T I 

armfad ^rmtTor srf^rnr^jsT.* u 

PSrS, XIX. 373.374. 

Offering the bath to the deity is of different kinds, “The worst 
of the lowest kind ” will have to be offered when the idol It 
touched by women or those who have not had upanayana or the 
Vaikhanasa Brahmins or those who are not Vaisijavas. Homat to 
pacify the evil influence will have to follow. 

Vlde 

*cTOT tNrr!wff3Ti I 
artfrunietf i 

IS XIX 135b, 136. 

The PafieatSlra system must, on do account, be replaced by any 
other system of worship The Vaikhanasa mode of worship Is 
stated to be opposed to the PatrtarStra system 

Vide 

?T5#g ft^rrgq-^3 ^ • 
feffcrr??T 5 r srrcrrft f^5r?ftF?r % 3*: 11 
tra&scrsrfesTrSrsT ^jq-trr^ 1 

ParS. XIX. 548-550. 


ASV— 19 
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A priest who has had initiation in a temple according to a parti¬ 
cular system, must not attend to excavating the ground and 
other acts according to another It is not proper for one who 
Is a teacher or priest to change the system of which he is a 
follower 
Vide- 

3T firsitTW i 

fst^rr * n 

«rT^Tqra»ii«rrf$*s*T i 

PdS. IV 19 131-2 

The Vaikhanasa system and those of the Saivis are declared as 
non-Vedic and as not benign ( asaumya ), while the PafLcaraira is 
saumya . Hence worship should not be according to these 
modes. 

Vide. 

r*S XXXIX.279,280 

The P§ncarStra system is stated to be the reverse of this in the 
Vaikhanasa igama. 

Vide 

Wrw sfrgitJr^ i 

SA. LXXV1II.5*. 

The PSncarStra mode of Installation of the deity is enjoined even 
when the preliminary rites are performed In accordance with 
the Vaikhanasa or isaiva mode 

Vide; 

g<i titsrrjTsrfasiTHcr: « 
trascr^oi srr*%<n «rnr^ gcfarini i 
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^11^3 STTrq^T fasTT^: I 

7*5.XXXIX.275b-277a. 

At the same time, it is stated that the two must not be mixed 
up with each other. 

Vide- 

fT^JTT^ H3£T?Tr^«T * I 

Ibid, 285b 

The Vaikhanasa system is stated to have been expounded by 
BhSrgava (Bhrgu or his descendants) for the well-being of the 
VaxkhSnasas This must not be adopted by the twice-born either 
for their private or public worship. 

Vide 

Wr*T*rf*?rr«fa srre* vrrferfsrfStT^ i 
%3r£t*Triwts«r =et ii 

Ibid 289b-290a 

Those who take to the vanaprastha order are stated to be of two 
kinds, namely, Vaikhinasas and Sutas The latter offer worship 
according to the Agama taught by Bhargava Bhrgu, it is said, 
expounded this Agama for the prat\lomas&45* 

Vide 

Wresm afarr: i 

srfcTc5tafk?rTOfa Jjgarr ^qqtfteni. n 

7*5 XXXIX 295. 

The systems of Paficaratra and Vaikhanasa must not be mixed up 
as this would lead to lotal destruction 
Vide 

qtfqrr l 

SR ll 

Ibid.297. 


4S6 On® is said to be a pratiloma in soeial status, if lie is born of a 
higher caste woman and a man of lower caste. 
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Id many respects, the Agamas differ from each other, and so 
diverse results happen when the practices prescribed by them 
are adopted. The deities who are Installed by the procedures of 
different Agamas, would get enraged when the ways of worship 
get mixed up, and would bring ruin to the worshippers 

Vide 

*TTr^cf *T&£S3-«f ft* ST^fejTlW^ I 

srssjuTSsjrftraT; ^=r*s!iT*gf§r<TT: i 

Ibid 302,303, 

Elaborate rules of expiation are prescribed when the practices 
of the Pancaratra system get mixed up with those of the 
VaikhSnasa 

Thus, both the VaikhSnasa and the Pancaratra Agamas 
prohibit the adoption of the practices prescribed in each other. 
On this ground, it is contended, the VaikhSnasa is held to be 
valid, leading to the declaration of the PincarStra Agamas as 
lacking authority. 

Right from Yimunicarya who wrote the Agama-pramSnya 
defending the validity of the Pancaratra , scholars have been 
putting forth fresh grounds to maintain it. 

The Pancaratra system was revealed by N§T5yana Himself 

Vide • 

5 ^f>r ^rq; 1 

Mbh $ anti CCCLIX 68a 

frn TraatT^r^srfscTq n 

Ibtd. CCCLVIII.62,63a 


457. VIS XXXIX 
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Nsrayana is stated here to be only the 'speaker* (or expounder) 
and not the author of the Pancaratra 4 It Is a great Vpanisai 
related to all the four Vedas and built up by Sdnkhya and Toga 9 
When the Supreme Being is mentioned here as the ‘speaker*, the 
validity of this Jgama cannot be questioned. The Ekayana 
recension is claimed to have been the basis for the development 
of the system This is said to be the root of the big tree of the 
Vedas , of which the Rk and others are the branches 458 Of 
course this recension is now lost The question does not there¬ 
fore rise about its validity, much less whether that validity Is 
intrinsic or otherwise Thus, the Pdficardira Agama is as valid 
as the Vedas are held to be. 

The Pancaratra Agama is thus based on the contents ol the 
Vedas It is pro-Vedic, not because Vedic mantras are frequently 
cited for the rituals, but also because its tdntnka mantras are 
based on Vedic passages 459 Certain Gsyatrl mantras**® are found 
evolved out of the Vedic Sdvitri and included as part of Vedic 
passages. This adapta non of the Vedic pattern is followed In 
Pdncaratra Agama and therefore cannot make it anti-Vedic 

The practices of a sacramental character are not non-Vedic, 
but are based on the Pancaratra tradition which in turn is based 
on the Ekayana recension The ceremonial practices of the 
Pdncaratra system are exclusively based on this recension and do 
not deserve condemnation, as is the case with the practices of 
the Vatkhdnasa system which are based on the Vaikhanasa-sutra . 

With reference to the practice of pantasamskdra enjoined by 
Pancaratra tradition, it must be said that while the Vatkhdnasa 


458 PaS I 1 55 ParS I 78 The Ekayana recension is included m 
the ChU VII 1 2 

459 Cf. Omgum ganapataye namah is based on Om ganapatay 
namah (LT XXXIII 63) 

400 Nardyana Upatnsad , 5, 6, 7 
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tradition recognizes mere birth in the family of the Brahmins 
who belong to the Vatkhdnasa-sutra as itself a qualification for 
its members (who have had upanayana ) for worshipping God 
ceremonially, the Paftearatra system prescribes an initiation 
in the form of pahcasamskara With the liberal intention of 
permitting every person, irrespective of caste and sex, to 
worship God personally, this act of initiation is enjoined 
The procedure of pahcasamskara is not Vedtc, but its practice has 
sufficient Vedic authority. Vedic mantras are used and the 
procedure is on the lines of the Kalpasutras This is not a proof 
for the Agama’s non-Vedic character. The pahcasamskSra is the 
only initiation ( dlksd ) for the 3udras and women and a second 
one for those who have had upanayana Such initiation is not 
an anti-Vedic practice in the case of the twice-born, for a 
special initiation 461 is ordained ev^n for those who have bad 
upanayana for performing certain Vedic rites. 462 This is also 
called * yajnadiksd* 

Vide- 

MS II. 169 

With this special initiation, the Ksatnya and Vaiiya are 
declared to have become Brahmaijas. 

Vide: 

suskjt* sir £\ i 

Xpaitamba tfrauta X 11 5-6 

The pahcasamskara makes one who receives it Vaisgava, which 
Vyasa calls krtalak$ana . Thus the second initiation Is not 
enjoined by the Agama only It is taken to have been 
inspired by the Srauta practice. 

461 Special initiation is ordained only for these who get a generaj 
kind of initiation For details, see P. V. Kane, History of Dtarma Sastra , 
Vol, E, Part 2, pp. 1137-40. 
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The charge which is levelled against the Paflearutra that 
those who are not qualified for the upanayana are also given this 
initiation and declared qualified for worshipping God, cannot 
be sustained The rathakSra , who does not belong to any of the 
first three castes and is not entitled to the upanayana , is permitted 
by the S'rautasutras, to consecrate the Vedic fire. 4 ® 2 Similarly, 
permission is given to the ms&dasthapah , who Is not also 
qualified, to have the upanayana to perform sacrifices such as the 
Agnihoira and Dariapurnamdsa 433 it is also curious to note that 
the rathakara, who is held to be not qualified to the upanayana , Is 
allowed to have it under certain circumstances When viewed 
d!spassionately f one can see the growing tendency of a liberal 
and broad-minded attitude in extending the application of the 
rules of the Kalpasutras This is not conservatism, but progress. 
It is this tendency that is witnessed in tbe Pdncardtra Agama. 

That the Pdncardtra tradition is not antl-Vedlc becomes 
evident from the creation of the tantnka mantras No attempt is 
made to stretch the rules of the Kalpasutras beyond limits and 
deprive them of their sanctity and individuality. The tantnka 
mantras are not really Vedic, but they could be treated as 
mantras There are instances of even ordinary non-Vedic 
passages having been elevated to tbe level of mantras . Such 
passages find their place in the Vaikhanasa * 64 texts also which 
are held to be Vedic to the core. The objections against the 
Pancardtra tradition which are noticed in the Kurmapurajia and 
elsewhere should have been raised with a view to safeguard the 
Vedic traditions from getting mixed up with tantnka ones. 


432 Eg, Dikiapiyesti cf LT. Introiuction. p 14, 

483 See note under fn, 133. 

464 Vide 

VK. p. 368 Cf. SA XXXVI PaS. IV. 13. l»7-143j 
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When God declared that grutt and Smrti are His command¬ 
ments and that Hp could be known only through the Vedas, what 
is meant Is that the Vedas are of supreme validity and the Smrli 
comes next to them when it does not clash with their authority. 
Otherwise, the epics, Puranas and the host of kindred works 
would have to be treated as of no authority Like the Agama 
which was taught to his disciples by Vikhanas on the basis of 
the teachings of the Vedas, the Panearatra Agama too was 
revealed by God Himself to sages and, as Vyasa put it, frhis 
Agama , revealed by God, represents the quintessence of the 
Upanisads The validity of both the Agamas cannot therefore be 
questioned. 

The XJtpatiyasambhav adhtkarana forms part of the second 
chapter of the Brahmasutras called Avirodhadhyaya Here it is 
shown frhat the concept of Brahman as developed in the first 
chapter cannot be controverted by any concept of any other 
System whatsoever. This must imply that this adhtkarana dealing 
with the Panearatra system, should be interpreted to prove that 
it is not authoritative This is claimed to be pre-supposed by 
thi author of the Brahmasutras. 

The view of Sankara on this adhtkarana is contained in his 
Brahmasutrabhasya , which is the earliest available commentary. 
He interprets the sutras here as refuting the view of the Paftcaratra 
system, that the self called Sankarsa^a is born out of the Supreme 
Being, Vasudeva. His objection is directed only against this 
doctrine. He admits openly that the other aspects of this Agama 
are not refuted. 

Vide 

i (ii. 2. 43 ) 

This is because the Upanisads recognise this self-manifestation 

(/m.) 2.2. 42. 


405, ChU. VII. 20. 2, 
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Nor is there any objection to worship as prescribed by Abhi« 
gamana. Even if Saihkarsapa and others are to be treated as 
gods, then there will be four gods to be recognized which goes 
against the PanearStra tradition that Vasudeva Is the only one 
Supreme Deity. If they are qualities, namely, knowledge etc., 
then this amounts to treating, for example, the same ‘Sankar^apa' 
as a person and also as his quality. Thla position Is 
inadmissible. Besides, Sspdilya is stated to have given np the 
study of the Vedas and taken to that of the Panearatra system. 
This goes against the authority of the Vedas. 

From this, it appears that Sahkara is not against the 
PSncaritra Agama as such, except for the doctrine that the self, 
Samkarsana, arose from Vasudeva. From the name of the 
adhikarana and the first sutra there, It seems that the entire 
objection against the PincarStra tradition it based upon this 
contention only. 

The Vi£!stadvalta thinkers treat this adhikarana as conveying 
not merely the objection to the PanearStra tradition, but also 
the answer in favour of its validity. The first two sutras repre¬ 
sent the prima facie view and the next two show that the Pifica - 
ratra j \gama is valid. There are certain adhikarapas*66 in the 
Brahmasutras which are of this kind in containing both the 
objection and answer for the particular concepts or theories 
treated therein. 

The first sutra (II.2 39) which refutes the statement of the 
Agama that the self in the form of Samkar$aua is born, is based 
on wrong premises: for this Agama does not state anywhere 


486. * Adhikarapa ’ is thus defined.— 

fmt finish: i 

<rarr# « 

Sabdakalpadruma L p. 37. 

Cf. Jitadhikarana n. 3.19-42 , Sambandhsdhikarapa HI, 3, 20*12 j 
Ssmparsyadhikarapa m, 3, 27*31, 

ASY—20 
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that the self is boro, but emphatically declares that the soul is 
eternal The statements made in the Agama text that the self, 
mind and ego are born must be taken to mean that the deities 
presiding over these are bom. Besides, this Agama passage 
must be Inlerpreted like the Upant§ad passage467 which says that 
he who has no blrt i is born in several ways By ‘birth* self* 
manifestation is meant It does not mean that the mind and 
ego are produced from the self as stated in the sutra II 2.40, for 
all these are stated to be produced from Brahman 468 

The sutras > II 2 41-42, could be taken to convey the siddhdnta 
view According to the sutra 41, the objection to the 
statement that the self, Samkar§a^a, was born of Vasudeva, 
cannot stand, as Vasudeva and the other three are only of the 
nature of knowledge and the origin (of the world). That Is, 
these four are only Brahman which is knowledge and which 
represents the original cause of the world. The words, ‘self’, 
‘mind* and‘ego 9 , denote Samkar$a$a, and others who manifest 
themselves in particular forms. Hence the question of the self 
getting birth does not arise. The very same Agama text which 
states that the self, Samkar§a$a, Is bom of Vfisudeva and the 
mind, Pradyumna, from the self, declares that matter and the 
self are inseparably connected with each other and that the self 
is known definitely to be beginningless and endless. 


467 Taittiriya Aranyaka 111 13 1, 


488 Vide • 

amt srcwSfhprTfa * (mu e. i. i> 


Aiso ^ snrara: ftjforrcJH** t 

ffa: ^ srfa: *3: It 

srarat Ratten 333% i 

(Mbh, Santi, CCCXLVUI, *9,40.) 
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Vide •- 

gHTf^Ftiar faBerer: 0 

Pars. II, 19. 

This passage runs counter to the one which refers to the birth of 
the self, and so the latter passage should be taken to mean that 
there is no birth for the self from Vssudeva or for the mind from 
the self. 'Birth* must be taken in the sense of self>manlfesta« 
tat Ion, as is done in the case of the Upant$ad passage : 

anrrtnrrjft srferr 

(TA III.13.1) 

Regarding the sutra, II.2.42, It must be noted that It is 
interpreted differently in different systems of thought. The 
particle ‘ ea* in it does not have any additional sense of argument, 
but only the sense of objection or contradiction to what Is 
contained In the previous sUlra. It is claimed to mean that 
wbat Is taught In the Panearatra Agama stands contradicted. 
This contradiction should rise only from the Vedtc passages as 
referred to in the sutras, II 2 39-40. Such passages as the 
Ch&ndogya Upantsad (II 1) and Brhadiranyaka Upantsad (It 4.5,) 
enjoin meditation as the means of getting moksa. The Piflca - 
rStra texts, on the other hand, prescribe worship of Ood, 
primarily in the form of the idol. Hence a contradiction to 
this Agama prescription is held to be found in the Vedas, 

This kind of interpretation does not stand to reason, for 
the very aim of the Agamas is not to prohibit the method of 
meditation, but to prescribe idol worship as an easier way which 
could be practised by all without distinction. So it is not anti- 
Vedic. Ramanuja’s interpretation which is based upon that of 
YamunScirya, seems to be reasonable. That the self is born is 
contradicted in the Agama texts is the sense of the sutra II.2.42. 

The objection of 3aAkara is not justified. If the four 
manifestations of God as Vasudeva, Samkarsapa, Pradyumoa 
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and Anlruddha are quite independent of one another, there ia 
the question of more than one Sppreme Being But these are 
only the manifestations of the same God and so have only 
functional differences The other objection which is based on 
the adoption of the Pdncaratra Agama by Sai^dilya is not also 
tenable, for Saodilya did not question the validity of the Vedas He 
could not obtain satisfaction from them, which is an indication 
of his difficulty to get it This does not suggest his irreverence 
towards the Vedas , and as such the TLgama tradition is not 
opposed to the Vedic tradition. Hence no objection could be 
raised against the validity of the Pincar&tra Agama on tbe basis 
of this adhikarana , which aims only at silencing the objection 
that was entertained against its validity at the time when the 
Brahmasutras were composed by Badarayana. 

It is interesting to note in this connection the views of some 
other schools of thought on this adhikarana BhSskara, the 
exponent of the Bkedabhedavada , treats all the sutras in this 
ahhikarapa as directed against the validity of the Pdncaritra 
Agama , While Interpreting the Sutra , II 2. 41, he questions 
the propriety of taking the self, mind and ego as the self and 
notes that the episode of 5apdtlya is directed against Vedic 
authority 

Madbva, the exponent of the Dvaxta school, takes a 
different attitude This adhikarana is, according to him, not 
directed agaiast the Pdncaratra Agama 9 but against gaktaism 
and gaivlsm The rise of the world from £}akti cannot be 
admitted, nor should Devi, Tripura and Bhairavl be treated 
as the source of the world. Shva also is not the cause. If 
knowledge is held to be the cause, then that itself, being the 
Supreme Reality, could be admitted to create the world. The 
Vedic passages declare Visnu as the cause, and so any other 
interpretation stands contradicted, as it is opposed to Vedic 
authority. It u a matter of optnlon as to how far this 
interpretation could be admitted. 
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The previous adkikarana called PaSupatyaihikara^xa (II. 2. 
35-38) Is devoted to the rejection of the systems which are 
devoted to the worship of 5>iva It is not the PaJupata system 
alone that is meant there, but all of them, Including the system 
of 3alvism.469 Hence this adkikarana cannot be concerned with 
gaivism Treating It as directed against gaktaism Is meaningful, 
but the Saktl cult is not totally free from the principles of Alva’s 
worship In a way, this cult may be taken to have been 
condemned in the previous adkikarana itself, though not fully 
Anyway, Madhva’s Intrepretation is original, and avoids the 
difficulty which SaAkara and Bhaskara were required to face, 
namely, partial acceptance of the validity of the Pincaratra 
doctrines. The Vi$i§tadvaita interpretation Is sane and sound In 
that the objection to the validity of the PancarStra \gama Is 
noted and the refutation of this objection is admitted. 
Treatment of a puma facie view and Its rejection at the end in 
one and the same adkikarana do not affect the unitary concept 
of the adkikarana 

NimbSrfci, the exponent of the Svabkavika-bhedabheda-v&da 9 
interprets this adkikarana as containing the refutation of the 
system of the tfdktas. gakti cannot be the cause, as no effect 
could be produced by tt without the control of Purusa over it. 
The sutra 40 (which is numbered by him as 43) means that 3aktl 
cannot be the cause, if Purusa is the agent The sutra 41 
(numbered as 44) admits Saku to be the cause, if it re 9 ts in 
Brahman . That £akti could not be admitted as an independent 
cause Is conveyed In sutra 42 (numbered as 45), as It Is contra¬ 
dicted by Sfrutt and Smfti In this context, It Is curious to find 
that KaSmlrabhatta, the sub-commentator of Nlmbarfca's Brahma 
sutra-bhSsya which is called Vedanta-p3rij5ta-saurabha t follows the 
Virfistadvaitic Interpretation In his Kaustubhaprabha Nimbirka 
thus follows the line taken by Madhva 


469, Tattvamarttnda, p, 552, 
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Vallabba, the founder of the tfuddhadvaita school of Vedanta , 
notes that this section is against the school of the BkHgavatas . 
He holds that objection is taken against only one aspect of the 
PSntarBtra doctrine, namely, the rise of the self, Samkar$apa, 
from Vssudeva. While interpreting the Sutra, II 2.44 (according 
to his numbering), he writes that the objection against the 
PSflcarStra cannot stand, if all the four vyuhas are of the form of 
knowledge and the origin of the world. Objection would how¬ 
ever be valid, if all are to have absolute independence. 

As regards the objection raised here on the passage of rhe 
Ugama which mentions the birth of the self, Saihkar§apa, from 
Vssudeva, it Is difficult to understand what made the exponents 
of the schools which are opposed to the spirit of this adkikarana, 
ignore a passage of the Taitliriya Upani$ad(\\\.\‘S.\). While 
the w'ord ‘ jSyale ' used there Is not objected to with reference to 
Brahman's birth, objeotion is raised when It is used wi*h refer¬ 
ence to the self. By taking the sense of the root, 'jam', as 
standing for ‘ prsdurbhSva*, it Is quite easy lo note that ‘birth’ 
means only emergence or manifestation. Only wbat already 
exists will make its appearance Similarly, the root, * nag \ mean¬ 
ing * adariana' denotes disappearance aod not destruction or 
annihilation. As such, when rhe self is said to be born, what is 
meant rs that it has been In existence even before its appearance 
which is possible only as encased in a physical body. Hence 
* Samkars ipa ’ is a word used to refer to a deity who has 
emerged from Vssudeva with a body and also to mean the self 
(jiva) which it controls. 470 It is m this sense the following 
passage is required to be understood :— 

q'er: sT^fcrr i 

(NirByanlya TJpant$ad 1 ) 

Regarding ibe objection that the Paftcaratra Agama is not 
included in the list of subjects which are intended to be studied, 


470. LT VI. 13. 
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it mast be understood that the list enumerating fourteen subjects 
in the Tajnavalkya-smj-ti (1-3), is not exhaustive, for there Is 
another listen which mentions eighteen subjects, adding four 
more, namely, Ayurveda, Dhanurveda, Gandharoa and ArthaSastra. 
Itihnsas are also included here. Similarly, the Agamas are to be 
Considered as a subject of study, and their absence from the list 
does not declare their invalidity. 

The word, * Sattvata *, did refer to a Vatlya tribe which 
became elevated In social status by the birth of Kr§?a in it. 
But it came to denote the PdncarStra system and hence lost 
its pejorative sense. The validity of the system does cot lie 
merely in Its name. It is the doctrine that proves its validity. 
Therefore, the word 'Sattvata '* Is derived in more than one way 
so as to make it deserve the name of the system One of them 
connects it with the word. 'Sal*, which means Brahman. Those 
who believe in It or do work (i.e, worship) for It are called 
* Sittvantah * Their system Is called Sittoata. 

Vide 

SRW 99 rTgrcTt *TT?9?Sr: I 

Or, 99f9^9Tfa^ ^ tm# 9T 

5Trir9?or tursRjTtnt 9r srrfN*: 

Para^arabhajta: Bhagavai-guna-darpaya on 
Visnusahasranima, Sitka 54. 

The second way of explaining it is by taking it as delighting 
those who adopt it. 

Vide * 

(gt9*rf?r) (ibid) 


471, V.P, in. 3. 88-29. 
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A third way Is by taking the word * Sit * In the sense of the 
Supreme Being :— 

Vide: 

*ir 

^rrsrert i (ibid.) 

This word * Sait pa la * may mean a despicable person In Its 
conventional sense. When it can yield another acceptable 
sense, through etymology, the latter sense should be 
preferred,'particularly when the conventional one could be left 
aside. Otherwise, the word arSryaAlZ which Is grouped here, 
along with the word, * Sativala *, should mean a low-born man, 
while the conventional sense of a learned teacher Is to be 
preferred. 

The word * dcvalaka ’ refers to those who are not initiated 
according to the PaftearStra rites and who worship deities like 
Rudra. 

Vide • 

srtssrasfit it % i 

cited in the Agamaprimnpya p.72 


Vide 

T/war pr’Wrtrj ^ tr ^?rr: n 

KA XXXVI 32,33. 

Thus, there is no stigma attached to the priest who offers 
worship m the temple according to the Pdncaratra tradition, and 
hence Invalidity could not be attributed to the PSncaratrti system 
on this ground. 


472. MS. X. 23 Cf, Igamaprsmanya, pp. 68-71, 
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JVi 'rmSlya Is prohibited to those not devoted to 
God 473 Sandal, unguent and others which represent nirmilya t 
are applied to the holy idol of Vistju and become purified. 
They purify the devotees of Vlsnn who take them. So It Is 
sinful to refer to It and food offered to Vls?u in degrading 
expressions. 474 When these are offered to VIjvaksena, they 
become defective as nirmSlya, and so they could be partaken 
before being offered to Vlgvaksena, by the devotees of 
Vl$pu.476 Hence the PaflcarStra JLgama does not lose Its vali¬ 
dity for prescribing the partaking of ' nirmSlya *. 

Lastly, the authority of the PincarSlra system cannot be 
assailed on the ground that the Vaikhnnasa system contains 
vehement attacks on this Xgama. That the VatkhSnasa Is based 
on Vedic authority cannot be an argument In favour of its 
superiority over the PSftcarStra , since the latter is also based on 
the Vedas to a limited extent and this can be nsed as a defence in 
its own favour. Mutual recrimination is noticed in the texts of 
both the Agamas, and so it is not easy to settle the authority of 
one at the expense of the other, It would be prudent to treat 
each one as valid without reference to the other* In all proba¬ 
bility such passages which condemn the authority of each 
other should have got into these texts at a later date. Vedlota 


473. PaiS XXXI 107-199, 

474. Vide , AgamaprsmSnya, pp 74-70 

475. ParS. XXVH. 24b, 25a VS. offers a wise interpretation. 
NirmSlya is a reject when offered to other deities (XXIX 12). This text 
refers to the view of some scholars who hold that what ir offered to Vi$tju, 
must be taken by His devotees. {Ibid. XXIX 13a) Cf. NsradiyasamhitS 
XXIV. 80b 81. 

The following passage in it is worth nothing: 

n. 122b, 123a 


ASV— 21 
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Deiika remarks that auch passages should have been inter* 
polated by those who were greedy (or eager) to occupy forcibly 
each other's place and thereby were keen to taste the sugarcane 
of pleasure, or by bachelors who were degraded priests. 

Vide 

rirfsT qrstre- 

PR, p 101, 

it is possible to offer seme kind of defence for this mutual 
attack Each system is nnxrous to speak of I'sel? in the highest 
self-praise Natuj’lly, *« achieve this, it is requ-red to thi 'W 
mud at the other. 

Vide : 

Jr ft faro firing sraefe wft g 

fa^rft s r?sR&Tfegrora i 

Hence serious thought need not be bestowed on this question. 
One of them must not be unduly extolled, ignoring the intrinsic 
worth of tie o*her. 

Such indulgence ip mutual accusations is not confined to 
these 'wo Agamas The Vtdas too contain passages which 
illustrate this tendency. 

Vid, ; 

sRwirsai tps?!7 nfairar sgfarnsft far 

*r: wtfafar swr i 

Attareya Jrapyaka. IT I ft 8. 

The serse Gf this passage is as follows ; 

gtrfSfTTi. (I U) is a fL 

STT^rt Hmt sif 4 ft ?T<fa?r (Aitareya Br3hmapa V 31 6a) 
is an utterance (gdth8) There U a pasaap* technically colled 
kumbys wh*rh taltps ?br forfr? e!v?ng fr.ifruction for good 
cor ducK 
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Vide : 

(Sayaija on ibid.) 

This Is Illustrated by the following passage : 

^ Qr ^j«crr; i 

S.P.Br. XI.5.4.5. 

The fk cited above is of a general nature. The gsthn and 
kumbys given above are treated as particular fks. All the three 
are metrical and are of a definite length and so are held to be 
within limits ( mita ). 

nrr^rsrr srr«r«rer (T.s. 1.1.11) 

is a yajus passage. 

jtst arfe vrr^tr (T.s. 11.5 9.1.) 

is a nigada which Is stated as of the nature of addressing 
another. Then there are arthavadas which are referred to here 

as VTlha vak. 

Vide 

sir ^ f«ir 

('TaitUnya Btahmana III. 5 . 3 . 1 ) 

The yajus , ntgada and vythi vak together constitute one whole 
and are treated as yajus itself, but the formation here is not 
regular and so Is said to be not within a particular limit ( amlta ). 

3 , Tbe Prapava is uttered as part of the Sima chants as In 

This is not true (atifta) * that Is, it is a He. 

Here the Tajuroeda and Samaveda are referred to as Inferior 
to \he Rgusda. The latter alone has regularity, while tbe Yajus 
has no regularity and the Sdma is only music and has no 
relevance (o reality. The purpose of this passage is not to 
ridicule or condemn the Yajurveda and Sumaveda , but to show how 
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■uperior the Rgveda is to both of them. A passage of this kind 
occurring in the Aranyaka of the Rgveda t illustrates how contra¬ 
dictory passages occur even in the Vedas This does not prove 
the other two Vedas to be invalid 

Similarly, the Sdmaveda is condemned by treating It as 
bHouging to the- departed souls and contrasting it with the 
Rgveda which is said to be divine and with the Yajurteda stated 
lo be human Hence its 90uid is impure. 

Vide : 

m3*-- i 

fas*: II 

MS IV 124 

The passage which mentions 3a^<Jilya to have been dis¬ 
appointed m not gettiQg at 'he truth by studying the Vedas and 
to have become enlightened by studying the Pdncardtra doctrine 
must also receive the same interpretation. The reference to his 
disappointment with Vedic study is not intended to devalue the 
Vedas , but to extol the Pdncardtra Agama . 

Similarly, it is said that, when weighed against each other, 
the Mahabhdrata was found to be heavy, while the Vedas were 
light* This is only praise conferred on the importance of the 
Mahabhdrata at the expense of the Vedas 

Vide • 

^Tr^JK vr TT& I 

*st g^rir <sr fsnrorot i 

Mbh Idt. 1.297,299. 

Thus these statements convey that while a particular text Is 
intended to be extolled, other texts are given an apparent 
condemnation. This must be treated only as arthavdda , and so 
the tex's which are condemned cannot be treated as 
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unauthorltatlve. The mutually recriminatory passages In the 
Paficaratra and Vaikhanasa texts can only show that each of these 
Agamas Is valid, without getting affected In the least by such 
condemnation. 

The Pincardtra Agama should not be treated as 
unauthorltatlve, because of the alleged deceitfulaess of 
Visudeva as stated In the passage : 

swift ST^rJcT ■ 

(cited In the Agamapramanya p. 23.) 

The Paflcaratra Agama was revealed by NSraya&a who Is 
identified with Va 9 udeva and glorified la the Upant^ads as 
omniscient and compassionate, and so evil designs could nol 
be attributed to Him, 

The Vedas , are claimed to be intrinsically valid by not being 
the composition of any author. But their authority could be 
questioned, as they too contain contradictory passages Hite 
works of human authorship. 476 

Vide : 

1. *prr% i 

2. i 

srltnfer i 

We may resolve the contradictions by treating the first set of 
passages a9 giving rise to different results when the practice Is 


476. P V Kane* History of DharmaJsstra, Vol. II, part S, pp. 1104- 
1205 (1) Aitaraya Brohmapa, XVI. 1. 4 . SP. Mr, IX,-I , (2) Mar ay a 
Brahmana, V 5.4, Taittiriya Brahmana, II, 1, 42. 
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carried out independently, the second as intended to be 
practised by persons with different qualification^ for 
each and the third as to be carried out at different times.*?? 

The Pancaratra Agama, though it has an author or proclaimer 
in omniscient Narayapa, is free from all kinds of defects such 
as deception, delusion and perversity It is therefore valid, and 
the more so, because it gives correct knowledge about the 
Lord The glorification of Vl$$u in this Agama as the supreme 
among the gods, a question already settled in many of the 
texts which declare, on the authority of the Upanisads , that He 
alone h great Such test* are In the MahabhSrata, VisnupurSna , 
Varahapuraixa , Manusmfti and others. In particular the Mahd* 
bbSrata plays a significant role here It Is in the S'antiparvan of 
the epic that the PSncaratra doctrine gets detailed treatment. 
The author VySsa, who gets the entire credit for this, is believed 
to be not different from Bsdariyaija, the author of the Brahma - 
suiras 478 Hence the objection to the authenticity of the 
lystem is questioned in the BrahmasUtras (II, 2 39-42) and is 
answered in favour of-adraitung the Agama’s validity 

The origin of Ekanti-dharma, which is the basic foundation 
from which the Pancardtra Agama is developed, is described in 


477 tfrutaprakatika on II 2 42 

478 Sudartenastin cites passages from the SkdndapurSna to support 
the tdentity of Vyisa with Bidarayaija (S'rutaprakaHkS, Madras edn. 
with ton commentaries, pp 59*80) Vedantadefika also cites the above 
passage Vide. Tattvafika (Madras edn with ten commentaries! p. 73) 
He cites a passage from the Bhamxtt of Vacaspatmuira 

Vide* 


AU other exponents of Advajta dispute this identity For a detailed 
account on this matter, see SVOI. VII 
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ao interesting way in the gantiparaan, cb.358. The sages called 
Phenapa w^re the earliest persons to practise this dharma, 
VaikhSnasa got it from them and Soma received it from 
Valkhsnasa. Then this dharma disappeared In the Caksufa cosmic 
epoch, Brahma got it from Soma who taught it to Rudra, who 
imparted it to the Vslakhilyas in the Kftayuga. Then this 
dharma disappeared for a second time. In the Vacika manifesta* 
tion of Brahms, it appeared from Nsriyapa who Imparted it to 
the sage, Soparrta, who preached it thrice whence it got the 
name Trisauparpa. Vayu received it from Suparpa and preached 
it to the sages. Again, this dharma went out of sight, Nlriyapa 
brought ft out and taught it to Brahms, 

Vide: 

<srr5r4 *rar£ i 

sifgar srrrr^oigistjfern u 

Mbh S' anti, CCCLVIU. 30b,31 a. 

Brahms created the world with the help of this dharma. He 
taught this to SvSroci-ja Manu from whom his son, ^ankhapads, 
got it. It passed on from him ro his son Sudharms All these 
happened in the Kftavuga This dharma then disappeared for the 
fourth time in Trelayuga NarSyapa brought it out and taught it 
to Sanatkumsra from whom it was acquired by Vlrapa Prajfipati 
who taught this to the sage Raibhya It was then transmitted 
to his son Kuk?ipSla. The dharma disappeared then for the fifth 
time. Nsrsyapa taught it again to Brahma from whom it passed 
to the sages, B„rbi?idis; from them to the sage Jye?tha who 
studied the Smaveds and from him to King Avlkampana. Again, 
for the sixth time this dharma was lost. Brahma was then taught 
this in his seventh birth by Nsrsyapa. Dakga got it from 
Brahms and gave it to Jy'?t ba . h i« grandson by his daughter. 
From him it passed to Aditya and then to his son VivasvSn. At 
the beginning of the Tretiyuga, Vivasvin gave it to Manu who 
taught this to Ikfvaku, Again it disappeared and was restored 
Toy Nsrsyapa who taught this to Nsrada. 
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This system Is called P^nearetra, wherein the Lord’s 
manifestations are one, two, three and four under various 
reckonings. The SSnkhya, Toga, Vedas and Aranyakas (which 
Stand for the Upanisads) form part of the system. 

Vide. 

stt i 

^rT’HTtriq tt^ronniita ^ i 
<TT*TTT?ui?rwfcrTfsr trnsrcT^ ssr n 

Ibid%\ 

The PSn^arStra doctrines were promulgated by seven sages 
called Citraiikhandins . Their names are Marici, Atrl, Angiras, 
Pulastya, Pulaha, Kratu and Vasi$tha. They wrote 1,50,000 
ilokas The Lord commended what they composed as authorl* 
tatlve, conveying RIs commandments, Svayambhuva Manu 
and after him U4anas and Bfhaspatl preached them. King 
Vasu received them from Bfhaspati. Vasn practised them and 
then the system disappeared.^9 

The Cttrafikhandtns mentioned here are only the well known 
seven sages whose names are given differently in some sources.480 
Whether Vasu obtained these doctrines from Bfbaspati requires 
consideration. An account of the practice of these doctrines by 
Vasn is given in the MahSbharata, tfanttparvan, Chapter 343. 
King Vasu performed the Aivamedha No animal was offered as 
victim, but instead the effigy of an animal, prepared out of 
grains brought from the forest. Vi§^u was pleased with this and 
appeared before the kiog and received the offering, but was 
invisible to others. Bfhaspatl who was the priest there, became 
angry when the king informed him that VisAu received the 

479 Mbh S'anti , CCCXLUI. 28-62. 

4*0 The seven sagas who are called Citralikhandms are included 
among the nine pupils of Vikhanas See fn 887. 
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offering In person. He blamed the king for discarding the 
animal sacrifice and using the effigy of an animal made of floor 
In its place. Besides, the Lord did not appear before him. 
Bfhaspati refused to associate himself further with the perfor¬ 
mance of the sacrifice The sages, Ekata, Dvlta and Trlta, the 
mind-born sons of Brahma who were present there, recounted 
their vain attempts to visualize the Lord In spite of severe 
penance, they could not see Him. 481 Bj-baspatl was then 
convinced, and he helped Vasu in completing the sacrifice 

From this account, it Is clear that King Vasu was following 
the principles of religion as set out in the Piflearatra doctrines. 
Bfhaspati learnt about them only on the occasion when the 
sacrifice was performed by Vasu It is only possible to say that 
Bfhaspati agreed to continue his participation in the sacrifice, 
when convinced of the value of the Panearatra doctrines by the 
sages; and in this sense, he was also an exponent of these 
doctrines. 

An account of the visit paid by Nlrada to gvetadvlpa gives 
some information about the Pificar&tra Agama. Nsrada went 
to an island called gvetadvlpa and found certain persons who 
had no sense-organs, did not take food and were motionless. 
They emitted fragrance. He saw there the three sages, Ekata, 
Dvita and Trita. They told him that at the conclusion of their 


481 These are stated to be sons of Brahms (.Mbb S' anti CCCXLIV. 6). 
There are hymns in JIV, SY and SV for which they are seers. 

Vide RV DC. 33,3 4. 10 1 3. Their hymns glorify Viwu. Ylslca 
derives their names m different ways 

BRfwVnurft ^irRr sr I 

Nirukta IV* 6. 

About the inadequacy of penance, vide : 

jiht^ it n 

Mbb. CCCXLUI, 25, 


ASV—22 
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penance for a thousand years, they were advised by an incorporeal 
voice to go to gvetadvipa and meet the holy persons there. 
Accordingly, they did so, but could not see anything there, 
being blinded by light of extreme brilliance They could not 
see the Lord, but with divine grace they again performed 
penance and beheld men white in complexion, resembling the 
moon in lustre, and ever uttering mantras with folded palms. 
This was mental japa All of them were of the same uniform 
splendour. Suddenly, a flash of light appeared before the sages 
who saw a group of people uttering the word 4 Hamah 9 The 
vision of these sages became blinded by their extreme 
brilliance Only the following iloka which they were uttering 
was heard by the sages 

Vide 

T3Tfr ^ i 

*T£T5^qr <£T5T II 

A breeze was then wafting fragrance. Those persons were 
conversant with the fivefold division of tune (pancakdla ) and 
they were exclusively devoted to Han (Visiju) and worshipped 
Him with great devotion through mind, speech and action. 
The sages felt that the Lord should have presented Himself 
before them, as thev heard those persons utter words indicating 
the Lord*s presence These sages, however, could not behold 
the Lord Those persons did not observe the presence of the 
sages there A voice addressed the sages asking them to wait 
till Tretayuga , The sages were doing )apa from then onwards. 
As yet, they had not seen God and they informed Narada that 
he too could not do so 

However, Narada went to 5veiadvipa and praised Hari, 
addressing Him and using several expressions such as ‘Pancarats 
rika\ ‘Vaikhanasa*, *3ilvasa\ ‘Vasudeva’ and others. The Lord 
appeared before him. Narada praised Him, The Lord said 
that even Ekata and other sages could not behold Him After 
directing him to go away from that place, lest his presence 
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should disturb the devoted life of the persons there. He went 
out of sight 482 

Narada witnessed then those persons entering Into the Lord. 
This is called vtlaya, which is described in the bhntaiuddhl 
process Vasudeva is declared to be the soul of all beings, 
Samkarjaija the self, Pradyumna the mind and Anlruddha the 
ego 483 

In the brief period when Narada beheld the Lord, the latter 
gave him an account of His divine descents. Bkata and others 
were born as monkeys when the Lord Incarnated as Rama. 
Narada learnt that the Lord had four forms (Vasudeva, 
Saihkarsana, Pradyumna and Anlruddha). The Lord referred 
to Himself as Sattvata Instead of as Kfgna.484 

After the Lord disappeared, Narada went to Badarlkkirama 
and learnt the PincarStra doctrines from Narayapa. Vyasa Is 
stated in the epic to have gone to the Milky Ocean and returned 
to the hermitage 485 

The doctrines of the Panearatra Agama are set forth by 
Vyasa Amruddba is the lord of creation 486 Nara and 
Narayana explain the glory of Bhagavan 487 The descent of 
God as Hayagriva and the Ekiniidharma are well depicted.438 
The Lord is stated to be the expounder of the PSncarBtra. 

Vide . 

qrarr^q- gwr 3 smsrra: i 

Mbh Stantt. CCCLIX. 68. 


482 Ibid CCCXLVI 

483 Ibid. CCCXLVII. 

484 Ibid CCCXLVUI. SS. 

485 Ibid. 62-80 

486 Ibid. CCCXL1X. 69 

487 Ibid. CCCLIV. 

408. Ibid. CCCLVTI, 47*70, CCCLV1I1. 
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The contents of Chapters 342 to _359 of the gantiparvan 
show how the PSncariltra doctrines arose from Nariyana and 
were expounded through the ages The statement that 
Vaikhanasa obtained them from Phenapa suggests that the 
Vaikhanasa system is ancient and was not different, as it is held 
now, from the Pdncaratra. Vaikhanasa was taught the Ekanti - 
dharma by Phenapa, and this is called Pancarutra 489 

The accounts given in the Vaikhanasa texts are confusing.490 
Vaikhanasa is said to be tfriiastra, having the name • Ekayana*. 
In another context, Yajnavalkya aod others are stated to have 
scented danger to the Vaikhanasa system and created another m 
which the Eknyana mantras were freely used 491 This c*rae to 
be known as the Paficaratra If this be the case, either the 
Vaikhanasa system (which was also called Ekayana) should have 
been using the Ekayana mantras and as such could not be different 
from the ParicarStra , or the former must not have been based on 
the Ekayana recension. When the accouat given in Chapter 358 
of the ganttparvan is considered. It seems that the Vaikhanasa 
was the forerunner of the Paflcaratra Perhaps these are not two 
systems with minor differences, but only one and the same 
system with different names. That this is probable 
Is evidenced by the use of mantras in which the names of 
Va^udeva, Samkarsana, Pradyumna and Aniruddha occur. 4 ^ 2 
At le33t, the second and third belong to the Pdncaratra . 
Vasudeva is not given prominence in the Vaikhanasa system 

The account given in th c Mahabkarata refers to bhutaJuddht^S 
but there is no reference to yantra and mudra The Ekantidharma 

499 Ibid 81 

490 SA LXIIl 117 

491 Ibid LXXViri 4 

492 Ibid LXIV, p 302 

493 Mbh. S'anti. CCCXLVU. 28-31, 
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which was expounded and promulagated by several authorities 
at different periods, should have been practised exclusively by 
the descendants or pupils of Vikhanas who developed a vyuha 
doctrine consisting of five deities—Vi$nu, Puru§a, Satya, 
Acyuta and Aniruddha 494 A9 the dkarma continued being 
expounded and developed, the K^na cult should have given 
rise to the caturvyuka concept which forms part of the Pdnraratra 
but is not noticed by the Vatkhdnasa system. The Vaikhanasa 
may have had its development in a single family professing the 
Vaikhanasa-sutra, and so was not adopted by others. The 
Pdncaratra, on the other hand, had to appeal to a very large 
community which had no specific doctrine for worship. 

It is at this time that the two systems had to assert their 
individuality and superiority over each other In a spirit of 
rivalry The texts in both the systems therefore contain 
passages of mutual attack, and these should be treated as 
Interpolations made by those who were interested in advocating 
their own doctrines It is thus that we find certain passages 
which con tradict one another 495 When viewed without bias, 
the two systems seem to have had the same source, though their 
development might have been in slightly different directions. 

It is said tn the Alahdbhdrata that Aditya got the 
Ekantxdharma from Jyest’na. He taught this at the beginning of 
the Tretayuga to Vivasvao and it passed on from VivasvSn to 
Manu and from Manu to Iksv&ku 498 This EkSntidharma consists 
in the practice of devotion exclusively to Vis^u. To bo 
devoted, one has to carry out the act of worship which is of 
various kinds and is brought under karma - or krtyu-yoga according 
to Patanjali, the author of the Togasutras 497 This dharma can 

494 JS IV 13b-14a. 

495 SA LXV 117, LXXVIfi. 4 , VS XXXIX. 270, 279, 285b, 

496 Ubh &anti CCCLVIII. 41-52. 

497 Bhojavrtti on YS, II. 1 
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be equated with the karma-yoga taught In the Bhagavadgltd where 
the Lord mentions that it was taught by Him to Vivasvan who 
transmitted this to Manu From Manu it passed on to Iksvaku. 
Then it disappeared. The order in which this karma-yoga was 
transmitted is the same as In the case of Ekantzdharmaui the epic* 
The contention of many scholars is tbit the BhagavadgUn does 
not refer to the teachings of the Pdncaratra Yet the order in 
which the doctrine was handed down is the same in both the 
Pdncaratra and the BhagavadgUa and the temptation is irresistible 
to discover the Pdncaratra doctrines in the Gita 498 

The doctrines of the Pdncaratra Agama must be admitted to 
be of ancient origin They were known to Vyasa, the author 
of the Mahdbhdrata The Vaisnavadharma-parvan % in the 
Advamedhika-parvan t 499 contains an account of the Pdncaratra 
doctrines. The concept of oyuha is frequently referred to there 

The Jxtante Stotra, which contains 128 dtokas in six sections, 
is a khxla of the Rgveda 500 The verses are unaccented When 
Narada visited Svetadvlpa and met the sages, Ekata, Dvita and 
Trita, (hey advised him to repeat a Jitante dloka and taught 
the stotra . Then, Narada went to a mountain called 
Jayanta where Brahma was performing penance and taught it to 
him Accordingly, this found a place in the epics and the 
pur anas 

The first five s-ciions are expected to be recited each at 
a part of the day into which it is divided according to the 
Pdncaratra system The I as r is to be recited at any part of the 


498 Bh G does not teach the doctrines of the Pancantra, as is clear 
from the absence of reference to the vyuha doctrine and the fivefold 
division of the daily routine 

499 Mbh l4va CII 84, CIV 84-8». 

500 The Jitante-stotra is stated to have formed part of the Rgveda 
Khila by Penyavsccan Pillai in his commentary on this sfofra, 
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day. The name of the stotra Is taken from the first iloka which 
has already been quoted in the earlier account of the visit of 
Narada to Svetadvlpa and which begins with the words, 
“ Jttam te 

Some of the concepts of the PsnearStra system are found 
here. For instance, God has six auspicious qualities which are 
the foremost among His countless qualities 501 The three 
vyiihas, Samkarsana, Pradyumna and Aniruddba, have each two 
of these qualities 502 The number of vyiihas SOS and the divisions 
of the day504 are also mentioned The doctrine of self* 
surrender 505 which has a special importance in the Pancaratra 
Agama, is referred to frequently. The Lord’s figure is gloriously 
depicted and the left hand of the Lord holds the club which Is a 
particular feature of the idol.608 

The date of this work cannot be settled. The opening 
stanza could have been there from the very earliest times. This 
is treated as a mantra in the Pancaratra texts, 507 some of 
which 508 contain an exposition of It, By Itself, It does not 
convey any particular concept of the Agama, The stotra as such 
could have been composed during the period when the 
particular concepts became fully developed. It cannot be late 
in origin, as most of the Pancaratra 509 works refer to it and 
cite passages from it. 


501 Jitanta Stotra n 30 , V 2, 

502 Ibid IV. 4 

503 Ibid II 31 , IV 5 

604 Ibid. 18, 19, 32 , HI. 3 , IV. 9, 10. 

S05. Ibid V. 4. 8 
508, Ibid II 4, S, 22 
501 LT. XVII. 20 

508. AbS. LEI. 

509. Ibid. LT, XVII, 20; GS, XIII, 223b-224a, 
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The Visnupurapa contains some of the doctrines of the 
Pincaratra system Vasudeva is the Supreme Lord.510 He is 
present everywhere and everything rests in Him 

Vide. 

’HehTTsft ^ % ?T5r: I 

eTcT^ II 

VP. I 2.12. 


The word, * Bhagavan *, refers to VJ$$u, possessing the six 
qualities otjnana , takt\ % bala, ativarya and tejas without a tinge 
of any blemUhes.SH 

Vide . 

^rrsT5Tf%v^«r>r^^TT^%^<r: i 
vrTT^^s^rreqrfsi fsrcr ^rgnTTf^ftr. « 

VP. VI 5 79. 

Vlspu with Sri is the Supreme Reality Sri is never without 
Him. 

Vide: 

farter 3PT?WTcrr fawnt: sfasrTrfirct i 
tr«rr n 

VP 1 8 17. 


She is Tusti and Sakti. 

Vide 

feiKNr I 

Ibid I. 8 17. 

arawit TT^rqrfoi: srfosfeiftflatfTJT n 

Ibid. I. 8. 29a 


510 VP VI. 5. 75, 80. 92. 

511 Ibid. VI, 5. 74, 78, 8S 
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She awards moksa to the selves. 

Vide : 

ir?Tf^?rr ^ t 

«ncwfa?n ^ mgfajrr^Tfinft n 

Ibid . 1.9 120. 

There Is mention of the four manifestations of God in vyUha 
form 818 


Vijnu pervades both matter and the stives and Is the Self 
of all Both the animate and inanimate beings are enveloped 
by Vij^u’s power which sustains them. This power Is of the 
nature of these. 

Vide • 

srsrrirssrfereft strnft %er*TriTTfq% y T? » 

setr jtrr^ vpTTfir^Ttir h 

VP. II. 7. 29, 30. 

srfo: srrfa ?t«it i 511 

Ibid. II 7 32a. 

These doctrines which belong to the Pancatatra system, are 
dealt with in this Parana Its date must be before the fourth 
century A D., as a reference is made to it in the MammekalatfiM 
a Tamil classic composed about the third century A D. 

Since these doctrines are of ancient origin, they could have 
been incorporated in this Purdpa, but the indebtedness of the 

512 Ibid V 18 58. 

513. That S'ri is the source of matter and selves is admitted by both 
the Vaikhanasa and PaScaratra Agamas. Vide •— VK. pp. 493-484, LT, 

6.3-25 614 See fn, 183 
ASV—23 
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Pancaratra texts to It, at least for some of them, cannot be 
completely ruled out. 

The tenets and some of practices which pertain to the 
PSHcardtra are mentioned In the Bhagavala God Is sattvatam 
pati, the leader of the Sattvatas SIS The fourfold manifestation 
of the Lord is frequently referred toSiS He has J>ri as His 
consortSH and has the six qualities 518 Reference to the 
self as ‘jivakoda'519 Indicates the author’s acquaintance with the 
Pancaratra doctrine. There Is no method other than prapatti to 
get moksa 520 This Parana is doubtless late In origin and 
contains references to the tdntrika mode of worship 521 But 
this is not of much help In determining the anuquity of the 
pur a {i as 

The VtsnudharmottaraSZl fapdtlyatmrttSte Puranas like 
Pddma,5Zi Vataha, 525 Gdruda, 526 Lmga^ZI and Va mana5Z8 and 
the ltihasasamuccayaS29 contain topics dealt with in the 


*15 lb id Bb I 2.14, 

516 Ibid . I. 5. 37. 

517 Ibid . I 16. 30. 

518 Ibid I. 3 36 

519 Ibid X 82.48. 

520 Ibid. XI 12 15 

, 521 /bid XI 11 37 Abhinavagupta (C 1050 A D ) mentions the name 

Bbagavata ' and its eleventh skandha and quotes the 17th Iloka m the 20th 
chapter in his commentary on Bb. G 

522 Part III 

523 Cited m RTS I. p.424 

524 Uttarakbapda ch. LXXXVIII. 

525 LXVI 11, LXIX. 25a. 

526 I 137, 

527. II. 7 

528. xui-xvm. 

529. Cited in PR, pp. 104,149 (Adyar eda). 
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Pancardtra texts. The dates of these works have not been fixed 
with any degree of certainty. It is therefore hard to find out 
whether the Pancardtra texts are indebted to these sources or 
whether what they say on these doctrines shoutd be considered 
to bear the Influence of the Agamas . 

The ancient Tamil classics contain a graphic description of 
the gods, particularly Vis^u. The account is identical with 
that given In Sanskrit workr like the Vtsnupurana. The Pari - 
padal which Is a collection of small poems composed about the 
beginning of the Christian era, has six pieces devoted to the 
praise of Visnu. Among them, the third selection is said to 
refer to Vijpu as glorified in the Agamas . 

Vide Vtnnda ahanra ke\vi anaittinum 

ParipSdal III. 48. 

The word *ke\vt* is taken to mean Agama . The four uyuha 
manifestations of Vasudeva, Samkarsaija, Pradyumna and 
Amruddha are mentioned in the following lines:— 

tfenkatkari karunkan vellat, 

Ponkatpaccai paxhkan ma al , 

Ibid. III. 81 12 

The two passages cited above require some consideration. 
The word, 'ke\vt* 9 in the first passage need not necessarily mean 
* Agama* 9 much less the Pancardtra The Vaikkdnasa Agama too 
glorifies Visnu exclusively. It may mean any text like a purdna 
or some other kind of religious literature. 

While interpreting the second passage, the commentator, 
P V. Somasuadaranar, writes that the two lines refer to Vasu¬ 
deva, Samkarsma, Pradyumna and Aniruddha respectively, as 
they can be identified from their colours, black, white, red and 
green. He bases this identification on the black complexion of 
Kps^a, who is treated as Vasudeva (son of Vasudeva), and the 
white one oi B^larama who is the as Samkarsaga and who 
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is taken to be Adl£e$a descended on earth Vssudeva is, 
however, not Krs$a, but the primeval Lord. The colours of 
the four deities are given differently in the Pancarutra texts. 
According to one verslon,530 they are white, red, yellow and 
black, and anotber531 has ii that they are white, blue, yellow 
and black The second version mentions that Simkarsana’s 
colour is similar to that of tndranila, a sapphire which is blue 
in colour. 

These two lines of the poem may, however, be taken to 
denote the four deities through their representation by their 
colours, without considering discrepancies in the colours of the 
deities as given in the different versions The Pdnoaratra 
doctrines should be taken to have been popular in Tamil 
Nadu long before the beginning of the Christian era as the 
Paripadal is taken to have been compiled about the first century 
A D 532 

Such a date may not be accepted by some scholars who 
would offer a different interpretation. The colours may stand 
for the complexion of the Lord in the Krla , Trcta, Dvdpara and 
Kali yugas respectively. The Vaikhanasa 533 and Pdncaratra 534 
texts and the BhSgavata 535 make a reference to this concept. 
If this interpretation is regarded as forced, the conclusion will 
not be in favour of the prevalance of th- Paftcaratra doctrines at 
the beginning of (or prior to) the Christian era, but it may accept 
the prevalence at that lime of a concept of a general kind which 
is not characteristic of any particular Agama 


630 Bh XI 5 20-32 

531 LT, X 27-38. For a slight difference in the account, see 
Maoavslamahamuni Tattvatrayabha?ya , p. 103 

532 See Introduction to the ParS t 

533 VK p 103 

534 SS V 82-92 , cf LT. XXXVI. 02-03. 

535, See under fn. 513, 
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The same work refers to the shrine of Vl$iju al 
Tiruraaliruficolai near Madurai in Tamil Nadu, It mentions tho 
black-complexioned Krsna and white-coloured Baladcva.538 
The banners of the two deities help in Identifying them. 
Similarly, the temples of Krsna and Balarama are referred to in 
the S> ilappadtkaram 5^7 and PuranSnuru 538 In both these works, 
the two deities are identified by their complexions and also by 
their banners. 

The mention of Balar&ma In the above texts may suggest 
that the Pancaratra concept is meant here. Or Balarama could 
have been respected, as He is considered as representing an 
Incarnation of Vjsiju. So the cult of Vaisoavism may bo 
Indicated here Particularly, we have to take Into account the 
fact that the Vaikhanasa form of worship is adopted In the 
tempie at Tirumallruficolal where both Kfsija and BalarSma 
receive worship. Or this need not Indicate the prevalence of 
the Vaikhanasa Agama during the period, for the Vaikhanasa 
Sgama does not attach importance to the worship of Balartma 
and Krsna as supreme deities 

A composition of Tirumangai Azhvar is held to refer to the 
Pancaratra Agama in a passage 539 where the words, * apam nul*% 
occur. But this may refer to any text that is based on the Vedas . 
The Azhvars refer to the different complexions of God In 
different yugas 540 They mention the five weapons of Vi§iju,54l 
including the club ( gadd ) which has to be held In one of His 
hands according to the Pancaratra tradition,542 and by a 


536 Panpsdal , lit, IV, XV 

537 Kr^a and Balarama Silappadikdrarh. V. 2 171, 172. 

538 PuranSnuru, 56. 

539 Penya Tirumozhi X 6 1 See com by Penyavlccinpillai. 

540. For instance, Tlruccandaviruttem, IT. 

541. Ibid 24,97. 

542. LT % XXXVIII, 54. 



THB PANCARATRA AQAMA 


183 


whom Vasudeva and Arjuna ate adorable This would mean 
that Vasudeva and Arjuna were considered as fit to be worshipped. 
Posing a question as to why ibe word, ‘Vasudeva’, could not be 
taken as derived from the word, ‘Vasudeva’ with the suffix-,‘tf«\ 
according to the A$tadhyayi (IV 1 114) in the sense of offspring, 
Patafijali, the author of the Mihabha§ya t remarks that the word 
‘Vasudeva’ here Is the name of a god and not that of a 
K$atnya, the latter sense referring to Vasudeva, a Kgatrlya, 

Vide 

Mahabhlfy* on tbtd. 

The KaSikavrtti offers a clear explanation : 

r *r srftrtrror 

The word ‘Vasudeva* which then is required to be taken at 
the name of God Is derived in the Padamanjari 

Here the author, Haradatta, mentions that Vasudeva Is the name 
of the Supreme Being ( Paramdtman) He adds further that 
when It is said In the Ksiika that ‘Vasudeva’ Is not the name 
ofaKsatriya, it Is implied that it is not a patronymic. The 
compound ‘V&sudevarjtinabhyarh' is of the doanioa type and must 
have the word, 'Arjuna'as its first member because of the less 
number of vowels, according to the rules 

and 

aTSTfSrTCH I 

(. dstSdhyayl , 11.2.33,34), 

But in accordance with the Vdrttika , 

* 

(on 11.2,34), 
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the word ‘Vasudeva* denotes one worthy of respect and so Is 
placed as the first member* 548 

This evidence proves that about 800 B C., the period of 
Pacini, the word, ‘Vasudeva’, already meant the name of a 
person who is shown respect* That it is not the name of a 
Ksatriya is made clear by Patailjah who lived about 150 B C. 
One can say that Panin! may not mean God, but only the son of 
Vasudeva But It cannot be wrong to hold that Patanjali must 
have been following a tradition to which Paninl also belonged. 
‘Vasudeva’ is the name of God and not of Vasudeva’s son alone. 
As the later commentators explain, there is justification for 
taking the word ‘Vasudeva* In the sense of the Supreme Deity 
of the Pancaratra system. This would give a date about 800 B C 
when the Pancaratra doctrines became dev'loped into a system 

It is held by some scholars that Arjuna, whose name is 
mentioned in th t sutra cited above along with that of Vasudeva, 
was also respected and that there was also an Arjuna cult In 
vogue then, which however became merged into the Vasudeva 
cult and came to be forgotten in later days 547 This contention 
deserves serious consideration* Four different suffixes are 
enjoined in the sutras (II 3.96-99) In the sense of 'bhakli* , which 
may mean attachment or liking as the illustration apuptka , 
payasika , makarajika , nakulika , paninxya and others suggest 
Similarly, 4 bhakti * can be taken to mean devotion in the case of 
Vasudeva and mere affection in the case of Arjuna Arjuna 
received perhaps respect from some admirers for his valour or 
his intimacy with Kj-sna. 

There are certain inscriptions of the centuries preceding the 
Christian era which suggest unmitakably the worship of Vasudeva. 

546 Kaixka on the Astadhydy% IV 3. 98. 

547 Arjunayana was a living creed m Jaipur and Agra areas, 
according to Samudragupta’s Allahabad mscaiption Corpus Jnscnptionum 
Indjcarum , Vol IH p. Q, ed. by Fleet 
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daring that period. The Btsnagar Inscription which belongs to 
the 2nd century B.C., Identifies Vasudeva with Kr?Q*« It 
mentions a column with the figure of Garuda on Its top as 
orectedjby Heliodoros, the son of Dion and an Inhabitant of 
Taksi^ila He Is referred as a BkSgavata He came as an 
ambassador from the court of Antialkides to King Kautslputra 
BhSgabhadra. The column is for Vssudeva, God of gods 548 
It wa9 not erected as a symbol of victory, but as connected with 
the temple of Vi?qu situaied on the spot Perhaps there was a 
temple of Vasudeva which required a column, and that was 
raised by Heliodoros. 

Another Inscription, of the first century B C f , has been found 
at Ghosundi in Rajasthan. It refers to the construction of a 
sioae-enclosure called N&T&ya#av2taka for the Images of Vasu- 
deva and S-nnkar^fli by a devotee of Siva who performed the 
aivamtdha 

Vide 

^lar^qrsq^qrnaJTr vnnq^ri 
*r3*n;rvri qnrrqorsr^ . 

Sircar: Select Inscriptions, pp 91 f. 

It Is found here that both Samksrsaga and V&sudeva bad temples 
and enclosures in stone; implying their worship. The temples or 
at least the images of the two deities should have already been 
thhre. The 'word ‘Samkar§aga’ which occurs here as the fuel 
metdber of a compoxrtrd of the doandoa type has no sanction 
according to the rules of grammar, since Visudeva Is held to be 
more worthy of respect than 9amkar$apa. Perhaps, Samkarjaga 
Is here to be taken to refer to Balar&ma, elder brother of Kr$ga, 
and ao he la to be treated, vltfi greater reaped. 


848. Sircar * Select Inscriptions, I, p. 90. 
Epigraphies Indies, VolJC, No.889. 
asv— 24 
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There Is an inscription 549 belonging to the first century A.D. 
at Morawell, seven miles west of Mathura. It Is called Saudas 
and records tbe installation of five viras by a lady called Tosa. 
The five viras are taken by Luders to be Baladeva, AkrOra, 
An&dbnti, Sarapa and Viduratha S50 T N. Banerjee Identifies 
tbem as Siiftkar$aua, Visudeva, Pradyumna, Samba and Am* 
ruddha 551 This evidence is not in favour of the prevalence of 
the Panearatra It is only the Vaikhdnasa Agama that admits the 
concept of the paneaviras^SZ Even the opinion of Luders does 
not support any Agama tradition. 

To the first century A,D belongs tbe Nanaghat cave 
inscription (Bombay State) of Naganiks, the gatavfthana 
queen 553 It contains tbe expression, ’‘J/amo sarhkar$apa- 
vSsndevSnSm.’" Naganiks** husband performed a number of 
sacrifices, including tbe aivamtiha . The position of the word 
*S iipkar^^ua* as the first member of the compound Is to be justl* 
fled In the sam: way as in the Ghosundl inscription 

Tbe inscription of Pravarasena II In the 18tb year of bis 
reign and those of Skandagupta and the copper plate grant of 
Prabbsvatl Gupta, daughter of Chandragupta II, contain the 
words 'bhdgavata\ * paramabhagavaia ', * bhagavadpadsnudhyita ’ and 
, atyantabhagavadbhakta’ > all of which suggest the prevalence of 
the PaficarStra doctrines. But It is possible to take the words 
'bhagavat' and ‘ bhigaoata ’ as not referring to any particular 
Agamtc source, but as reverent references to God as Vl$uu, 
The Vaikhanasa texts use generally the name, ‘Vljpu*, to denote 
the Supreme Being. They use off and on the name, ‘Bbagavln*, 
also to refer to Hlm.554 And so the words, 'bhagavat and 
*bhagavata* t need not be from the PailtorStra exclusively. 

540 Epigraphies lad lies Vol.XXIV, r, 194, 

650. kuder'a Inscriptions . 

551. T.N Banerjee 

552. KA. XXX 130b-131. 

553. Sircar: Select /ascriptions I, p. 186. 

564. VK. pp. 507, ?08; SA. Appendix n. 1.89. 
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Finally, the Bk3na, • Padatatjiitaka • of Sysmllak* refers to • 
temple of Pradyumna. 

Vide . 

(P 24) 

The word, * devayatana * shows that worship of Pradyumna was In 
vogue in the seventh century A*D,55B There seems no other 
reference to a separate temple for Pradyumna. 

As there is not any serious objection to admit that the 
composition of the Mahdbharata and the beginning of the 
Kaliyuga almost coincided, doctrines of the PUncarStra Agama t 
as they are treated in the tfantiparvan of the epic, could not be 
later than this date. Due respect should be given to the 
tradition which mentions that the doctrines recorded In the 
version received by Nsrada, were revealed for the seventh time, 
and that they were originally preached io the Kftayuga To the 
sophisticated mind of the modern scholars, such an ancient 
date for these doctrines, or as a matter of fact for any aspect of 
Hindu culture, is not only absurd, unsupported as it Is by 
circumstantial evidence, but also is against the trend of current 
thinking which assumes civilization to have been preeeded by a 
period of pre-literate society. The existence of a society in the 
remote past which could have evolved and nurtured tbeistic 
concepts, framed the ways and means of adoring God and 
developed them through practice, is, according to modern 
scholars of the West and those of the Bast who have chosen to 

555 Syamilaka, the author, could have been a friend of Ba^abhatta, 
the famous prose writer, He was a kinsman of Baija and a great scholar 
and poet Vide Harsacanta III, p 87 He cannot be be identical with 
gyamilaka, the teacher of Mahimabhatta (10S0 A,D.) t as he is cited by Abhi- 
navagupta (c 1000 AD) Therefore he may be placed as a contemporary 
of Bapa (c 500 A D ) Some scholars place this work before 500 A D. 

Vide _Dr Dasaratha Sarma, ‘Date of Padeta£it?ka t ' Ganganath Jha 

Research Institute Journal, XIV, Parts 1-4 
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abide wholly by the verdicts ot the former, opposed to the 
dictates of reason and thinking. Absence of historical data is, 
of course, a handicap in arriving at a conclusion on many of 
these issues On this account, it is not absolutely necessary to 
discard tradition as baseless. At any rate, the Mahabharata 
needs to be placed in the remote past, and so the Pancaratra 
doctrine could be admitted to have received development 
about 3000 B C 

It will be of interest to note that Paficaraira's antiquity is 
borne out also by some literary evidence. Ba^ia, the author of 
the Har§acaritap 56 j s i£ e earliest Sanskrit poet to mention the 
Pahcaratnkas as the followers of the Pancaratra system. The 
BrahmasutrasSSl take note of the objection raised against the 
validity of the Pancaratra and offer also the refutation of this 
5>aiikara558 (c. 800) Is the earliest commentator on the Brahma - 
sutra 5 to offer his views on the Pancaratra doctrines Utpala's 
(c. 850 A.D ) Spandapradipika 559 quotes from a Pancaratra iruti 
and Pdnraratra Upamsad, 

Vide : 

qrar^r^crTcjitr- *5^ 

«rr srff ft srrar i 

p 2 

Here c Sast& # refers to Vi§nu. 

STT^TT tfTO *f?T l 

LT XV 18a 

vramwtifsrrix *nf?rr ^ ^ sjtecrr ^ «Vs»r w 1 

p 40 


556 p. 237 

557 II. 2. 39-42 

658 BrahmsutrebhSiya on II 2 42-46, 
569 Vijayanagar Sanskrit sends 
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Some more passages are also quoted In this wort; under the 
general name of Pancaratra. Names of the text 9 are also 
mentioned such as Jayd y Sdttoata 4 Pau$kara f Vtsjiuydmala , 
Sfrlkalpara , Vathayasa 9 Ham sap a fame 4 vara , Samkar§ ariasUtra and 
Jdbalasutra 

The last-mentioned two works may be taken to suggest that 
there could have existed in Kashmir some aphorisms of the 
Pancaratra doctrine associated with the authorship of 
Sarpkarsana and Jabfili. Perhaps this Saqikar§apa Is the same as 
the character with this name playing the role of the Pdflcardtrika 
in the Agamddambara of Jayanta. 560 

Jayanta (c. 880 A.D) argues in his Nyayamdfijart and 
Nydyakaltkd 561 in favour of the validity of the Pdncardtra 
Agama . Bhaskara (c. 900 AD) who commented upon the 
Brnhmasutras # was well aware of the Pdficardtra doctrine* 
Raja&ekhara, the reputed dramatist of the same period, refers 
to the Vyuha doctrine of the Pdncardtra system. 

Vide • 

fTTSFi-rascr: 3 tw. 3*mr: I 

Kdvyamimamsd (G.O.S.) p. 31. 

However, Somadeva Suri who flourished about 950 A.D. 
does not mention the Pancaratra system and its doctrines, 
while he takes care to refer to the doctrines of the systems 
of thought with which he was familiar then. It will not be 
wrong to infer that the Pancaratra doctrines were not so 
well known in all parts of India , particularly in Deccan.562 


560, Agamadambara t Acts ID & V. 

561, Nydyamatijart (Chaukhamba adn.) pp. 241-242. 
Nydyakalikd, pp. 3-4 

532 See Handique : 'YaSastiloka and Indian Cultura' p. 364. 
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However, they were fully known and the texts wherein 
these were treated were also quite familiar to Yamuna 
(916-1041 A D) who lived In the south and wrote his Jigama- 
prSmaQya 563 in which the Ekayana recension of the Veda Is said 
to have been proved to be not of human origin. Tne wording 
In the text of Yamuna may permit the interpretation that this 
was written by Yamuna himself 564 It may also be taken to 
have been the work of a writer in Kashmir It is thus evident 
that the PSnearatra doctrines are very ancient and their 
popularity for religious practice and philosophical thinking Is 
attested by many writers from about the beginning of the 
Christian era. 

Apararka, the author of a commentary on the Ysjllavalkya 
Smfti, attests to the authority of the PaHearatra Agama and 
declares that Its validity could oot be questioned 56S 

Regarding the exotic origin of this Jgama suggested by 
some scholars, It must be said that there Is partial justification 
for this. From the account contained lu the tfanttparean of the 
MdhabhSraia, it is found that the doctrines represented the 
seventh version when they were received by Narada from the 
Lord in the &vetadvipa. -This island is stated to lie somewhere 
In central Asia, near Pamir mountains Whether Narada paid 
his visit to this island towards the close of DvSparayuga cannot 
be easily decided Bhi$ma is simply repeating an account of 
Narada’s visit This version, like many of the ItihSsas and 
genealogical accounts included in the Mahdbharata. must be of 
very ancient origin. The date or dates of these cannot be 
settled for want of evidence. They may have been 
composed even when the sacrifices were popular, and so could 


563 p. 89. 

664 Van Buitenen holds this view. See ibid, note 300. 
665. icar&dhyfye, iloka 7. 
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be placed at least when the Ktlpatutrat were framed though not 
before that period. Besides, the previous versions of the does 
trines are not stated to have been released from £vetadvlpa. 
Again, there Is no evidence to prove that the frontiers of ancient 
India did not extend to the west and north*west beyond the 
present limits. With the present state of knowledge regarding 
the various pieces of evidence. It Is too early to be dogmatle 
about whether or not the PifiearStra traditions and doctrines 
are of foreign or Indigenous origin. 



CHAPTER VI 


PASCARATRA AGAMA DOCTRINES 

The PdheariIra system Is called also as (he Ssttoataiaslra . 
Tb,ere are other systems also having the name * Pancaratra’ with 
some attributes, such as 'GavteiupdncarStra', •DevipancardtrS ’ 
and others 568 There (s also a system called * Saptaratra ’ 

Vide • 

sitacrrfjT q’SffcTmfnT srsrcrsrrfnr I wtrr ■ 

Agnipurina XXXIX-1 

In all these cases the word * ralra ' must be taken to stand for 
day and night ( ahoratra ) This indicates that the explanation 
for the name ‘Pancaratra' should be traced to soarccs other than 
that which is suggested by Prof Buitenen. 

Many a stream of thought has 1 converged to form a synthesis 
to serve as a basi9 for the edifice of the Pdficardtra system. The 
Vedic concept of ritual gives the religious background for offer¬ 
ing worship. The PaurSQic theory of Brahma as the creator 
brings In the creation of the cosmic embryo and his birth there 
as the Huaoyagarbha That the Ultimate Reality is partless, 
subtle and manifests itself in the form of the world Is traceable 
to the contents of the Upantsads The principles of the evolution 
of matter into the world are incorporated to explain the process 
of material creation which is based on the S&ukbya system. 
The disciplines of meditation are derive'd from the Yogi system 
The manifestation of the Ultimate Reality in the form of sentient 
and insentient beings, the worship of the Deity mentally and 
outwardly, the iastallatioo of idols, the elaborate procedure for 


5®6 Including tke Saptaratra, seven kinds of PdHcardtra are known. 
Vide Ndradapaficardtra I, 1, 56^57, 
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the construction of the temple and the conduct of festivals owi 
their origin to Agama traditions, These sources have been fully 
utilised to blend harmoniously aDd carry out the one purpose of 
serving God 

The PaHcaratra texts are called Upam$ads and Satphxtds to 
indicate the Vedic foundations, 567 for this Agama is baaed 
on the Ekayana recension also called Mulakikhd and tfuklayajui* 
ddkha It belongs to the Ktipua recension of the uklayajutveda$*& 
Why it is called Muladakhti is clear from the following passage: 

«wr®rr srnsrrajerrewr 5^ n 

sfta?r: i 

sf?nTr%>?rr fcracr fjsr a 

Pars 1. 76-77; IS. I 24. 

The Agama is also known as Sxddhanta It is of four kinds, 
according to the nature of the deities to be worshipped. They 
are Agamastddhanta 9 MantrasxddhSnta , TantrasxddhSnta and 
Tantfdntarastddhanta^ Aoother list mentions Mantrasiddhanta 
as the first lobe followed by XgamasiddhantaFlQ , According to 
the Agamasiddhanla % worship is to be offered to the four uyiihas m 
Worship of KeSava, Nsrayana and others, representing the 
twelve forms of the Lord, comes under the MantrasiddhSnta . 
Worship of a single form is enjoined In the Tantrantarasxddhanta . 
The Tantrantaiastddhdnta prescribes the worship of forms like 
Narasiipha and othei$. 57 l The Hayagrivasamhita mentions that 


567 VS II. 11 , IS. XXI. 554, Vide Pas I. 71 , Colophon Ibid, Mbh. 
Santi ccclvm 63 

568 Nageia Kanvatakhamahimasaiigraha , Tn. Cat* III. IB. p. 3229. 
669. IS ’ XXI. 560-551. Cf. Paus . XXXVm 294-309, L7\ XL. 100.101, 

570 Pars I 76, 77 , Pas L 80-83 

571 Pas IV 4 10 , 

ASV—25 
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the Agamasxddhanla is helpful in getting mok$a, the Mantra • 
siddhanta gives the fruits of undertakings and moksa , the Tantra - 
siddhanta grants the four kinds of objects in life and the 
Tantrantara grants desired results 572 

The Suttvata system Is classified under ten heads, each 
having the name Samkita They are Bhagavatsamhita , Karma - 
samhitcl, VtdySmayi SamhttS , Kalasamhita , Kartavyasamhxta % 
Vai&e$xkl ( SamhttS ), Samyamasarhhitd, Adhikarasarhhita , Mdrga - 
samhtta and 573 These do not seem the independent 

names of any texts or systems, but only ten topics which are 
dealt with in the system They could be identified as those 
treating about the nature of God, acts of worship, knowledge 
of tattva, time (for worship), rituals (which are to be done from 
time to time), specific acts, yoga % qualifications for initiation, 
and the means of moksa respectively. 

A system cm deil with what Is wholesome to man by 
prescribing the means to get rid of worldly misery. It is 
necessary to find oui the means which would provide man with 
Ibis Tattvajfi&na and karma are considered to be the two means 
which help in obtaining what Is beneficial to man Karma is 
twofold, according as it leads directly or indirectly to tattva - 
jndna The actual worship which is offered to the Lord is the 
direct means, while others which contribute to it are the 
indirect ones The S&ttavata system is concerned with the direct 
method of worship aDd, as such, is considered (be best among 
the systems 574 

The Ultimate Reality in the Pancaratra Kgama is Brahman 
characterised by bliss and free from all undesirable qualities. 


572. PR. pp, 90-97 for an attempt at reconciling the conflicting views. 
573i AhS XII 45-48a 
574 Ibid , XllT 7-23. 
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Vide • 

351 ^W^ faBR T H , I 

JS. 4. 60; Pas. I. 5. 29-40. 

It Is beyond the reach of all beings. Out of this issues the first 
form of God, 

^PTRPTJ* ) 

called Vssudeva (n the subtle form with two hands, crystal* 
like In complexion and clad In a yellow garment.S7S ft (g seated 
fo the heart of beingsS76 and la the highest light seen by Brahma 
In meditation 

From this Sflttsma Vssudeva, there rise the four-armed 
Sthula Vssudeva and Nirayaga. The Stbula Vssudeva Is also 
knowa as Para Vssudeva from whom springs VyQba Vssudeva. 
Samkarsana emerges from Vyoha Vssudeva, Pradyumna from 
Sadikar;ai}a and Aniruddha from Pradyumna. The four vyuhas 
comprising VyQba Vssudeva, Saifakarsana, Pradyumna and 
Aniruddha constitute Caturbrahman, and they together with Para 
\i udeva form PaHeabrahman 577 

The word ‘ brahman * which Is derived from the root, 
'byh*, meaning to increase, to grow, is taken to mean the 
unlimited nature of the attributes and of essential nature 
(svarnpa) 678 This word is used to denote all the above- 
mentioned emanations of the Ultimate Reality, In particular. 


575 Ibid XL1V. 22b-24:28a , Vifputilaka II10, Vibagendnsaihhita 11.19. 

576 PsS I 2 16, 17. 

577 Ibid I 2 18-15 . AhS XVI 83b, 84 
578 Vide 

sratsr fir agnosf» i 

gwisr gestalt l 

S’ ribhs?y<t t I. 1. 1, 
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it (s employed to refer to the subtle and gross forms called 
Vasudeva, Para-vasudeva, Vyuba-v3sudeva and Naraya^a. 
‘Bbagavan’, ‘Vasudeva’, ‘Vi$iju’ and ‘NarSyag.a’ are generally 
deemed to'lndicate one and tbe same Supreme Being. 

Lak?ral Is ever with Btahman, She Is the state of existence 
(bhava), and Narayana, identical with Brahman, is the existent 
reality The two together constitute Brahman. 

Vfde : 

LT. II. 15. 

In this state, she is not differentiated from Him and is said to 
constitute with Him tbe non-dual Brahman. She is called also 
by tbe name of £akti. 

Vide: 

Ibid. II 11a 

The two are Inseparably linked with each other, and so one 
caonot exist without tbe other. The relationship between the 
two may be said to be one of identity. 

Vide : 

<rr^r?x$ fefec xw jttow ii 

Ibid. II 17b-18a. 

The ultimate nature of Brahman and Lakjml is that of knowledge. 
Vide 

ST*!?it HSmt RJT Wtwtft; 


Ibid. II. 25b. 
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Laksmi Is known by several names such as Ananda, Svatantra, 
Sri. Padma, Karnals, Kund^hnl, Anahata, Gaurl, Gayatrl, Siva, 
Tara, Rati and others 579 Brahman is called by several names 
such as Paramatroan, Bbagavsn, Vasudeva, Ananta, Prabhava, 
Hiraijyagarbha, Siva and others 580 Thai Sri and Visuu alone 
are meant by these receives elucidation from the ViqnupurS^a 
which declares that every male being represents Vi$iju and every 
female Srl.581 

Though real identity and non-duality are predicated 
between Laksmi and Visnu in these texts, yet the two are stated 
to be different In order to preserve the transcendental character 
of Visqu. She Is said to represent the attribute (dharma) of 
Vi§$u who possesses it ( dharmin ) 

Vide : 

roar agon 7*^%*: i 

77 %7r ^ t*7 Vlf7?77T7?n 9 

775[T7?7^0T I 

AhS III. 25, 26a. 

Brahman is held to be attributeless, which means that It 
does not have any attribute which is of the material kind.682 
This does not mean that God does not have any gtinas Brahman 
has indeed the six qualities, namely, jriina, aiivarya, bala , virya, 
iaktl and tejas Of these, jfiSna Is a non-lnert, eternal and self- 
luminous quality Aiivarya is lordship, which is an activity 
that is unchecked and is not dependent on anything external to 
It. Bala is strength which is defined as absence of fatigue. 
Virya is virility which is unchangiag, in spite of being the 


570. AhS. m. 7-24. 
580. Ibid. H. 28b-40 
981. VP. I 8. 35 . 
S82 Ahs H. 55 
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material cause. Sfakti Is potency which becomes the material 
cause of the world. Tejas Is splendour or might, which is capa¬ 
ble ef Inflicting defeat on others without any external help. 583 
These six gupar make up the body of Vasudeva and Lak$mi. 

Vide ' 

^ cTi^ur ^ fspir 3^ i 

AhS. VI. 25a. 

The Lord is called Bhagavsn, because He has the six gupas 684 
Brahman is described as Sadgupa,S&5 having these six as essential 
qualities This is not surprising, since this depiction is based 
on Upanisadlc passages like 

arrapsft i 688 

which Illustrate the BrahmasUlra . 

?r^rrnT)qT^grcg nrsstr i 587 

The CJp*ni$adic doctrine 588 that Brahman has no limitations 
due to apace, time and objects is accepted by the Pancaratra 
jLgama also. There is a brilliant description of this in tbe 
following iloka :— 

?r£ffTST *r ^ a?r * 

WWeTS shr II 

AhS II. 47 

Colours, dimensions, sizes, conditions, temperatures and 
movements are all shown in the succeeding iloka to demonstrate 
the unconditioned nature of Brahman. 


683. {bid. II se-eoa: LT. II 28-38a. 

584. Ibid II 28a, LT XXIX. I; XXXVIII. 23 i XXIX. 11. 
685. Ibid. It. 53b , LT. X. S. 

586 TV in. 6 
587. Br S. It 3 29 
538. TV. n. 1. 
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Thiriyfive principles or categories (tattvas) are stated to be 
admitted in the Sattoata system 589 They are God, supramundane 
space,590 purusa , iakh , niyati, kala y sattva , ro/aj, mayo, 

prasuti f prakrtt % buddhi t manas % ahamkdra 9 ten cognitive and 
conauve organs, five subtle and five gross elements Among 
them, God is referred to as Bhagavffn, which Implies His 
possession of the six gunas and all emanations such as vyuha, 
vibhava and others The supramundane space is paramam vyoma 
generally referred to by the word * param&kaia * 591 and is 
the place of the Lord Purusa is Hira^yagarbha representing 
the aggregate of individual selves; he is omniscient and omni¬ 
present and from a part of him all the eternal selves emanate. 
They get absorbed m him at the time of dissolutlon.592 sfakti Is 
LaksmI 593 Ktyatt is Mahavidya,594 who represents the sattvika 
form of Sri 595 and Is the source of the world and of speech.598 
Kala is Mabakall representing the tdmasa aspect of Sri, and it 
6pnngs from n»y<2fi,597 which Is only a form of time. While the 
latter controls and regulates the Intellectual abilities and 
practices of every being, the former takes everything to its stage 
of fruition 595 Maya f prasuti and prakfti are lamas , avyakla and 


589 LT VI 42b-44 , PaS I 8 39-47 enumerate flftyone categories. 
This list is vague as it mixaa up the products of matter with the names of 
duties 

590 S Gupta (Translation LT )Introduction p. xxiu. 

591 LT VII 9. AhS XLV 18 

592 Ibid VII 11 

593 Ibid VII 13a 

594 Ibid VII 13b 

595 Ibid V 5 , 

c{ WSTfiRTNOTt WSnjSt I 

AhS, iv. u. 

890 LT XXVI 25b 

597. Ibid VII 13b , AbS. VI. 40b, 47a, 49. 

593. AbS. X. 18b. 
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prakrli respectively 599 The rest are the same as those dealt 
with In the Samkhya system 

Brahman Is Narayaya, single, pure and flawless. It Is 
undefinable, matchless, integrated and undifferentiated. It 
differentiates Itself as the possessor of Baku and as Sakti her¬ 
self 800 gakti is defined as the subtle condition of any thing 
that exists. It does not exist away from the thing. Its existence 
there is known only by the effects. Bacb manifestation of life 
has a iakti inseparably connected with (t. There is one omni¬ 
present S' akti called Lak$mi. She Is connected with Him as 
moonlight is with the moon or sunshiDe with the suo. She 
differs from Him Hke the attribute from that which possesses it 
and existence from that which exists 901 They are Inseparable 
like being and becoming, and I-ness and 1 602 Lak?ml Is His 
essential nature. Like Nlrayaija, she too has a form made up 
of six gunas and so is called Bhagavatl, 

Vide • 

LT. IV. 48a 

Like Him, she is transcendental. She acts under His direction. 
She has no existence apart from Him and at the same time she 
has an identity of heT own. 

Vide • 

srr^i: v’Gbtsi srw?rtjra$ trig i 
VTHT 5rfa>t;SS?rTST^fo?ITtxt II 
fasrrfiisrr ^ srcrsi > 

?rmrsrT strafed » 

LT XV 9, 10. 


SS9, LT VI, 3, msya, prasutl and prakfti are represented by tamas, 
avyakta and prakfti respectively. 

600 Ibid Vlll 4 8 

601. Ibid II-l lb, 12a; AbS. 111.2, «. 

602 LT. II 17a. 
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Creatton, protection, destruction, obstruction and showing 
grace are stated to be the five functions of God®03 and are 
also declared to be ibosi of Ldk§ml 604 [i must be understood 
that without Laksmi (£akti), the Ultimate Reality is incapable 
of doing anything, nor can she do anything without Him 605 
Logically, whatever activity takes place in the attribute is taken 
as happening in the dharmxn also. So whatever Lak§ml does is 
attributed to Visnu Himself It is in this light that the sense of 
the passages mentioning the same five functions as being 
undr rtak^n by both Vis^u and Lak$ml should be understood. 

Vide 

*r *T5r«r: i 

*WT I 

fs 5Rq- ^5TT s^rfawORIT • 

L.T. XI. 6b, 7. 

It is thus found that £aktt which Is latent in the Ultimate 
Reality is taken in the Vaisnava Agamas y including VaikhSnasa ,606 
as identical with Sri and called by several names such as Mayl, 
Prakrti, Laksmi and others. In the emanations, it 19 manifested 
and is never dissociated from Visntu This concept is opposed 
to that of the Sankhya system in which matter (prakftx) is 
distinct from purusa (the individual self) and is men. It Is 
animate, and from it arise the selves and the material world.607 
Its non-separation from Vis^u is helpful in maintaining V1 §j>u 
ds the material cause of the world That Brahman Itself changes 
into the world is against the unchanging nature of Brahman . 
Laksmi is the dharma of Brahman, and she is Identical with 

603. AhS XIII. ISa 

604 Ibid XXI-13a . LT . XII. 13,14 

605 LT n. I8b, 19a, 

606 S'skUisS'n* videos V. 3b-5 . VIC, pp. 493-4. 

607 LT VI 36a 
ASV—26 
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prakfti, and any change occurring there may be attributed to 
Brahman, but it does not occur actually in Brahman. 

The Ultimate Reality is Vasudeva called by several names 
and is tranquil (without activity), changeless and ever-extstent 808 
It has no limitation of any kind'and is the source of very vast 
divine powers.809 gaktl, also known as Laksml, Is latent in 
Him. 

It is necessary to explain how the worlds have come into 
being from Hun or at His instance, since He is totally inactive. 
An independent resolve flashes forth in Him who orders the 
latent 3akti to activate herself, which the Agamic tradition 
describes as opening of the eyes. This is like the moon rising 
out of the oeean It is only the will of Brahman to create. 

Vide : 

LT. II. 22b-23a. 

This Sakti Is of two kinds, namely, knya and bhutt 810 The 
former is action, and it Is represented by Sudar$ana,8U the 
discus of Vl$pu. The other is becoming, that is, the universe. 
The former is energy and the latter matter. When &akti is said 
to become active, whit Is meant is that Lak$ml makes her 
presence felt The bhuti part is impelled by krtyd, and so the 
world comes Into being 

Creation is a continuous process and cannot be uniform in 
its nature. It must have some stages marked by specific changes 


600. Ibid. II. 8a. 

609. Ibid. II. 9a 

610. AhS. XIV. 7b, Ba. 

611. Ibid. Ill 45b. 
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which occur at long intervals. They are evidenced In the 
Agamic tradition by three kinds of creation, called duddha (pure), 
miira (mixed) and aduddha (impure). It sets in, impelled by 
some independent resolve of Vi§pu 612 

The Suddha creation is so called, because no Impurity of 
matter has any scope to tarnish It. The three gupas {sattva, rajas 
and tamas ) are not present in Brahman , who Is hence said to be 
free from gupas. When there is manifestation of Lak$m! f there 
is saLd to come a stage when the six gup as make their appearance. 
These gunas, namely, jndna , ax&carya, daktt , bala, virya and tejas „ 
are non-material. 613 

When Sakti becomes active, the six qualities make their 
appearance. Conjointly, they form the body of Vf$pu, who gets 
thereby the name Vasudeva.814 They work also In groups, 
Jn&na t atdodrya and dakti m form one group, which Is called 
vtdramabkUmx $15 Bala , virya and Ujas constitute another called 
dramabhumi . ,This means that the latter gjoup is active, while 
the former is at rest. The Pancaralra tradition believes In the 
mixing up of these two in pairs. That is, jnana and bala combine 
together, axdvarya and virya became a pair, and d^ktx and tejas 
form into a third group. These three pairs play a prominent 
part In pure creation 

Corresponding to the three pairs of gupas k there arose thiee 
beings from Vasudeva Sankar$ajja issued forth from Him with 
jndna and hula as his dominant gnpas f Pradyumna with ativary* 


612. Vide; 

3iTcnr*j?rr f* *rr srfa: asmt & i 

AhS. V. 4. 

613 AhS. V. lSb-16 
614. Ibid V 20b-29a 
615 LT IV. 24b 
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and virya, and Aniruddha with Sakti and tejas. Each one (s Vasu- 
deva Himself and has all the six qualities, but a set of two gunat 
becomes dominant in each The body of each is made up of the 
six qualities. The four vyuhas are not different from one 
anoiher #1# 

The emanations of the vyuhas are given In different texts !n 
different ways When Sakti opened eyes, that is, began to be 
active (unmesa), which Is a stage called Saktikoia , there arose 
Saftkar; ipa representing ego-consciousness. All activities were 
dormant then Sakti was then Ssnkar^api with the names, Sil 
and Sinta possessing jnina and bala. The next stage of emana¬ 
tion from Sri Is called Pradyumna, who is Puru$ottama, His 
consort then is Saraswatl, whom Sakti represents, having virya 
and ativarya. Amruddha Is the name of the emanation from 
Saraswati Sakti represents His consort with the name Rati, 
having iakit and tejas Rati is also called Mabslakfini. Ani¬ 
ruddha is said to be tn the mSydkoSafiVl 

Each vyiiha had two fonctioos, creative and moral, concerned 
respectively with the origin of beings and ethical progress 
Creation is Carried on by each with the help of jtinna , aigoarya 
and sakti, while bala, virya and tejas contribute to ethical 
progress Creation precedes moral progress. Pure creation 
precedes other kinds of creation and, as such, the first three 
gupas function at ihis stage. 

With the emanation of SaAkarfapa, creation is In Its 
embryonic stage having no internal distinctions,#!# Puruga and 
Prakfti make their app.aranc? with Pridyumna’s manifestation. 
This does not mean that the material world is then produced 
Only the Kntasthapurufa and prakrtt with subtle time (svk$ma- 
ksla) then come Into being.# 19 These evolve farther with the 

610 Ibid VI 6-18 

617 Ibid VI 6-18 

618 Ibid VI 7 

610. Ibid. VI 10, 
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emanation of Anirnddha. Body and soul grow. Matter becomes 
vyakta and gross time (sthulakala) comes into being.820 That is, 
with Amruddha's emanation begins the stage of mixed creation. 

Apart from the work of creation, the three vyuhas have 
control over certain function*, but the texts offer conflicting 
accounts here Creation, preservation and destruction arc 
respectively under the control of Aniruddha, Pradyumna and 
SaAkarsa^a according to the Lak§mt TantraMl, while the 
Vtsvaksena Samhtts mentions Aniruddha as the controller of 
preservation and Pradyumna of creatioa.622 This discrepant 
depiction will have to be explained on the ground that all the 
four vyuhas have all the six qualities. When the interaction of 
all the six gupas with specific pairs of gunas are taken into 
account, the attribution of the function of gurias to the vyjiha In 
question may lead to ascribing a function different from what it 
is expected to have 

On the ethical S’de t Sankarsana teaches the theoretical side 
{iastra) of the Kgama Pradyumna effects Jts practice (kriya) 
ard Aniruddha awards the fruits {krtyaphala) 623 Jndnafi 24 
vlrya and tejas are employed by the three vyuhas for these 
activities Pradyumna introduces all the religious rites to be 
adopted by the followers of this Xgama , while Aniruddha 
preaches about the scleoce of (he soul. ^25 


520 Ibid VI 24-28 

621 Ibid IV 19, but the reverse is stated in Ibid IV II, Amruidia 
is said to control all the three m AhS . LV 21 

622 VjS mentions control over preservation as the work of Anirud¬ 
dha and that over creation as that of Pradyumna Schrader, p 38. 

623 AhS V 21-24 , IT . IV. 17b-18 

624 Ibid V 21b, ha/a is also implied here, LT. IV. 15a takes it to be 
only bala AhS refers to the teaching as the # aifc mode for getting at 
the Lord, while LT takes it to be Vedanta . 

625 Schrader p 39. 
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Another aspect of the three vyuhas, which was criticized by 
Sankara and other writers, has disappeared gradually. The 
emanation of Sankar;a^a from Vasudeva is depicted as the birth 
of the self from the Lord. From Sahkarsaga, the self, the 
mind (or buddhx) is born as Pradyumna; and the ego as 
Aniruddha rises from Pradyumna. The gradual disappearance 
is stated by F Otto Schiader 62 6 as traceable to the difficulty of 
connecting the ahankata with such an absolutely pure being as a 
vyuha It is doubtful whether this explanation is correct The 
three deities superintend the activities of the soul, mind and 
ego, which do not belong to the pure creation. This Is hinted 
at in the following passage:— 

afr g*r*nrr: 11 
srrsrr i 

sr%^- sti^pit gsrf^Trjrcr: n 

LT. VI. 12b, 13. 

Apart from the four vyuhas, there are sub-»y«A<». Kedava, 
NS'Syana and Madbava Issue forth from Vasudeva'; Govlnda, 
Vi$pu and Madbusudaoa from SaAkarjapa ; Tnvikrama, Vamana 
and drldhara from Pradyumna : and Hr$IkeSa, Padmanibha and 
Dimodara from Aniruddha.®27 There n another set of sub- 
oyuhas, according to which, from each vyuha four deities ariie, 
each haviog ihe same name as the vyuha aod two from each with 
different names like JanSrdana, Upendra, Hari and others 62 a 

Under pure creation are Included (he vibhavas of the Lord 
which represent the divine descents ( avatSras ) of the Lord. 
Besides the ten welUknown descents, there are many which 


620. Ibid p. 39 

627 AhS. V, 40-48 . PdS, 1.2. 22b-2S. 

628 PdS. I 2. 28. 
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could be considered as sub-vibhavasfitt They are enumerated to 
be thirtymne lo number according to one text and thirtyeignt in 
another'630 Both the lists are identical except for different 
names for the same deity and the former having an additional 
deny with the name, ‘Ssntatman * Kapila, RShuju, Kala" 
nemighna, Panjatahara, Dattltreya, Nara, Naraya&a, Harl and 
others are some well-known descents of God. Names like 
Sanaka, Sanandana, £uka and £auaaka in the list, belong to 
pious men who have God’s power infused Into them. The 
Padma Samhita 631 has the thirty nine desoents, panted differently, 
PurusoUaraa, Buddha, Daterha, gaun, Hayagrlva, Vaiku^th*. 
Sakra, Srivataa, Vi^vaksena and others are enumerated under 
this head. 

It is interesting to note in this connection that among these 
sub-oibkavas, Puru§a» Satya and Acyuta are mentioned as 
emanating from SaAkar§apa f Pradyumna and Anlruddha 
respectively 832 That means that the emanation Is In the order 
from Vlsudeva to Sankarsaija to Pradyumna and Puruga, from 
Pradyucnna to Aniruddha and Satya, aod from Aniruddha to 
Acyuta, The Jayahhya Samhxta records that Parabrakman (a 
Vasudeva from whom Acyuta takes his emanation. Satya of 
shining body rises from Acyuta and Puru§a emanates from Satya. 
Puru$a is the inner controller of all beings and is the source of 
all divine descents. All of them rest In Vssudeva.833 The 
process of emanation from Saftkarsapa and Aniruddha is 
reversed in the two lists noted above. The Sanatkumdra SathhitS 
states that Parana, Satya, Acyuta and Aniruddha worship Sadi" 


$29 AhS V 50-57a ( S3 pp 79-80, 

630. LT XI, 10-26 

631. PaS I 2 31-37. 

682 Ibid, . I 2 33b-24a , Naradiya SarhhiU, I. 33-46. 
633 JS TV 2-I4a. 
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vi^u.634 Oq the other band, the Vatkkdnasa sygtem&JS treats 
Puruija, Satya* Acyuta and Aniruddha as emanating from Visi?u 
who is ndmed as Adimurtt , and Vajudeva, Sankar?ana, Pradyum- 
na, Aniniddba and Samba as five warriors (viras) Thus it is 
found that the vyuha deities of the Pdncaraira get treated as sub¬ 
ordinate to the Pancamuftis in the Vaxkhunasa and the Panca - 
murtis Of the Vaxkhanasa Are vtbhaVas in the PaHcardtra . However, 
the treatment of Purusa, Satya and Acyuta as emanations from 
'Vasudeva in tb * Jaydkhya Samhlta could not be ignored in the 
Hgbt/)f the treatment given to them in the other Pdncaraira U xts. 
Perhaps, the Jayzkhdya records the oldest aspect of the Panca - 
rdtra tradition which was not totally different from that of the 
Vatkkdnasa However, one noteworthy feature Is that both the 
Agamas have recognised the concept of the primary deities in 
each other, though giving them a subordinate position in their 
systems. 

The divine descents are grouped as primary and secondary 837 
The form r refer to 'hose concerned with Visqu’s descent with 
non miienil (aprakrta) b^y and the latter to those in which 
the poker oif V»snu takes possession of the body of a mortal. 

In fact*,there are three kinds of descents of the Ultimate 
Reality* namelv, the supreme form, the vyuha form and the 
vtbhava form AU-pervasive God takes these forms to help His 
devotees 

Vide: 

sh^nr snrarsr. i 

cror i 

lt x 10, u. 


•34 SKS. Indraratra, VII 112-113. 

635 SA, XXXVn 3-4 
636. KA. XXX 31. 

637 F O Sok radar, pp 43-47; AhS VIII. 61. 
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All the descents spring from Aniruddha .638 Some texts 
declare that the descents of Matsya, Kurina and Varaha are 
from Vasudeva, those of Narasirnha, Vamana, Paradurama 
and Rama from Sankar$ana, that of Balarama from Pradyumna 
and those of K^s^a and Kalkin from Aniruddha 639 Another 
version mentions the descent of Kurma and Para£urama from 
Sahkarsa$a.640 

In the SanatkumarasamhxtS , two sets of vyuha emanations 
are depicted.641 The Supreme Deity is called Sadavi$iju, also 
known as Vasudeva,. from whom there arises another Vasudeva 
with a definite form. He is called also Mahavlsnu, From His 
mind arose the goddess ganti from whom came Safikarsapa, the 
destroyer also known as gamkara From the left side of Sankar- 
sana, there Issued forth Pradyumna, alco called as Brahma who 
created Saraswati, the goddess of speech Aniruddha, also 
called Puru§ottama, arose from her. Rati emanated from Him 
who, lying in the waters, bore a lotus in His navel This 
represents the subtle kind of vyuha . 

Then an egg came out of the lotus and Hirai^yagarbha, 
Identical with the four-faced Brahma, arose out of it. From 
him arose a goddess with the name Samdhya who gave rise to 
Rudra (also called Satya) and to Marlcl and other progenitors 
(prajapatis), Satya was born as the daughter of Dak$a, one of 
those progenitors. From Satya arose Acyuta, who is identical 
with Pradyumna from whom Aniruddha arose. This Is the gross 
vyuha emanation. 

This version of the vyuha doctrines is very significant and of 
great importance. It accounts for the assumption of more than 


838. Ibid. p. 48 ; 

639. PaS. 12, 31b-33a. 

640. SKS . Iadra III. 36, 67. 
641 Ibid . ob. 6 

asv— 27 
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one Vasudeva and for accomodating the Paticaviras of the 
Vaikhanasa tradition. Besides, Rudra and Samkara and 
Brahmi and Sarasvail who do not normally have a place in 
Vaisnavlsm, are shown to have formed part of the evolution of 
the vyuha doctrines. 

There is one more aspect deserving notice in the concept of 
the vyuhas Four states mark out relative activity : and they 
are the inactive (Janta), active ( udtla ), spasmodically active 
( [tantodita ) and constantly active (nityodtla). Para Vasudeva 
represents the inactive state, while the vyuha shows the active 
state. The third stage is represented by Vyuha Vasudeva, and 
the remaining three emanations of Sahkarsa^a, Pradyumna and 
Aniruddba belong to the last stage.642 

Inanimate objects also get treated as God Himself Vis$u 
is omnipotent, and so can descend Into the Images made of 
metal, stone or mud. In H 19 vtbhavas , He gets down with a 
portion of His dakti. Similarly, He occupies the Images which 
are consecrated and Installed. It Is the request and prayer of 
the suffering humanity that makes Him come down ( avatdra ) into 
; this world. He removes the sufferings and then quits the earth 
to get back to His own abode. The case of the images Is 
slightly different. The devotee yearns to!have His vislonjand bo 
with Him. For this purpose, the Lord gets down info the 
Images and stays on there, so that even after the passing away 
of that devotee. He continues to be present there. This descent 
is technically called area . The body of God In this form Is also 
DOn-material (aprakrta). 


642 LT II. 51 ; vide 

i arartfa form: 
fwIhrajmircFfjTTOfafeffs: i 


Com. on Ibid, 
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T (U6 . 

*TT *TT , 

LT II 59b-60a. 

k^fafaifsrscTli: ?rr snTcrr fk?t i 

ftffRT * HMqy nraf *rr sp^not h 

Ibid IV 31. 

A question Is likely to be raised here regarding the propriety 
of accepting the farm in the image made of material products, 
as non-material. The answer to this lies In the admission of a 
body for God in His divine descents such as Rama, Kn^a and 
others Both the material ( prakrta ) and non-material (aprakftd) 
worlds belong to Vis^u He whose body Is made up of the six 
gnpas, takes up a body which falls within the experience of the 
selves In this. His compassion and will are the guiding 
factors.643 As He is ever absolutely free from those factors 
which are to be shunned, the products, made up of matter with 
its three gunas , Sattva, Rajas and Tamas> could not have any 
effect on Him Even though He took His abode in a physical 
body when He descended down as Rama or Krsna, His body did 
not have any of the blemishes associated with the gunas of 
Prakfti .. Similarly, He is said to take His place in the idol 
which is consecrated according to Agamic traditions, and as such 
the Idol becomes fit to be worshipped. It isnotastooe or 
metallic form that fe then God, but it is the figure which is to be 
lopked upon as non^materlal in Its making Hence the Idol is 
called as the seat of the auspicious one (iubhS&raya) and a 
divine and auspicious form ( itvyamarigalavi gratia ) His body Is 
the resting place of the material products. 


643 Vide 

5TT?crefer*tre;<TS3 WWcTTgUSVTWPn I 

u 

n. n. 9i, 
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Vide : 

BhogavadgltS, XI. 13. 

Since His descent both In the vibhava and ares forms Is not 
due to karma, the body which He takes then cannot be the 
product of matter. 

Vide 

Mbh. ganti. CCVI. 6® 

*r crer sir^rr t 

TaraAa Pur a pa XXXIV. 40 

His body in the vyuha , vibhava and areS manifestations has io be 
taken as non-material In its composition. The solution to this 
question is thus summarized 

Vide • 

S^fe*t*T^8RTTT?r?rT | 

awr^cr^r^Tftr afirersrere stt i. 
srHT^g^rm^ sresrfii vrefcr ft i 
trer* ?r^r i> 

Vedanta Kirtkavali VI. 8 10. 

The Lord is said to be the Inner Ruler (Anlaryamm) of all 
selves and is present In the heart of each of them This concept 
Is based on the Upanigads which declares that Brahman is within 
every object and every self and controls them from within.®** 


644. Vide: 


afire* 5iT*ar 


T, A, II. 11.3. 
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But He is unsullied by the Impurities of the physical frames 
within which the self rests from birth to death. 

In the PancarStra Xgama. Lakgml occupies a very prominent 
place, She is Sakti lying undeveloped in VI§qu before creation. 
When Vi$qu takes His descents, she also descends along with 
Him. The two are Inseparable. 

Vide: 

h sr^rt * surfer ^ rr*rr f^rr i 

H Er^Tt ;t ^ 0 

LT VIII. 10. 

When He Is to play His own role, she manifests His nature. 
When she In turn ha 9 her role. He manifests Hi9 I-ness ( ahantd ) 
in her. When both have to function, they present themselves as 
the existent reality and its state of exlstence.645 When Aol- 
ruddha plays His role, 9he becomes known as Kamals. These two 
become the parents of the unlverse.646 She is called sJri when 
she occupies the lap of the two-armed Vasudeva. She is also 
present on His sides with the names of Sri and Pu§{i She 
takes several forms and occupies various positions around Visqu 
assuming particular names In each position.648 She becomes 
Ganga flowing out of the feet of Visgm when He assumes the 
form of Trlvikrama, In Hi9 descents as Varaha, Dharma, 
Vamana, Paraiurama and Rama, she came down as Bhu, 
BhSrgavl, Padma, Dharagl and Sits respectively. With Kysga 
who was with Baiarama. Pradyumna and Aniruddha, she 


645 LT y VIII 13-15 

646 Ibid Vin 16-17. 

647 Ibid VIII 21 

646 Ibid VIII. £2-348, 
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became Rukmlfll, Revatl, Rati and Us& respectively.649, That 
the Supreme Being has for His consort Sri, otherwise called 
Lak§ml, is reiterated in many contexts in the Pdficaratra texts, 
which do not fail to note that she is a form of £>aktl, and that 
many goddesses in the form of Saktl form her retinue 650 j n this 
manner 3rl also is taken to be present along with Vlsi>u in His 
vyuha , vtbkava , arcs and antarydmin forms assuming different 
names All these four are held as the divine descents of the 
Lord and 10 Include the forms of £rl. Her forms also are not 
made of material products. These descents are intended to be 
meditated upon by the selves* There is no other purpose to be 
served in the awakening ( unmesa) of £aktl. 

To the pure creation belongs Vatkugjha which is also known 
as the Highest Place ( Parama Pada) and which Is beyond the 
sphere of the cosmic egg. It is also called the Tripadoibhuti of 
Vi§ 5 tu where three fourths of God’s manifestation are present, 
while a quarter of it represents the cosmic egg in which Anl- 
ruddha functions as creator It comes Into existence along 
with the vyuhat and merges Into the Lord at the time of the 
Great Dissolution. It is also called Nttyambhuti which (s ao 
eternal manifestation In the sense that it Is not created. It is 
distinct from the created world which is called Litdmbhuix 951 


049. Ibid 34b-35a , 38b-40a , 4lb ; 46a 

650. AhS . VI 25 , IX 31 , XXVIII 35 ; XXX 71. 50. 

651 The distinction and classification of vibbuti as mtya and lila must 
be of later development The word, * mahdvibbuti \ occurs in LT XVII 6. 
and this may be taken to imply the above-mentioned classification 

Vide • 

Com, on Ibid. 
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The Highest Place Is reached by the souls which get 
absolutely free from worldly bondage There they are held to 
enjoy several kinds of communion with God.652 To be the 
abode of free selves, there must be matter which can provide 
the places and the means (instruments) of enjoyment (i bhogasthSna 
and bhogopakarana) The enjoyments thus provided are stated to 
be blissful,653 Therefore, the Pdncaratra Agamas admit that the 
Highest Place comes into existence along with the vyuhas and as 
such belongs to pure creation. The material for this creation Is 
pure sattva {iuddha sattva ). It is not sattva taken away from 
matter which is composed of the three gunas % that is, matter 
purified by being rid of rajas and tamas ; but it represents the 
first stage in the evolution when the two other qualities do not 
emerge. The places, the bodies with which the released souls 
then get endowed and the enjoyments* are all stated to be of the 
nature of knowledge and bliss These should therefore be non- 
material ( aprakfta) 

lx is further held that there is nothing there to become an 
obstacle to the mental functions of the released souls and that 
the wishes of those selves get fulfilled invariably. The place is 
significantly depicted as solidified splendour The heavenly 
abode, the body of the released soul and the enjoyments, which 
are described to be of the nature of knowledge and bliss, having 
no obstruction to the fulfilment of the desires of tha selves, 
must be totally distinct from those made up of and gained 
through the products of the three gupas. In the latter are found 


652 Sayujya is yearned for Vide 

C( Jitante Stbtra, II 36 SKS - 97 ‘ 

653. AhS VI. 23b-24a. 
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objects of three dimensions, the like of which should not be 
expected In the former If they are to be admitted there also, 
then obstructions of all kinds will have also to come in the way 
of the enjoyment of the released souls Therefore, it is 
reasonable to assume that pure sattva is only self-luminous 
spiritual knowledge That this should be so is strengthened by 
the fact that matter emanates from Sakti or Sri and so cannot 
have any tinge of material defect in the first stage of us 
emergence when it gets the name, iudiha sattva , This concept 
makes us understand how, out of it, the non material bodies 
(aprakfta) emerge for Visnu and others and also for the released 
souls and the creation of inanimate objects like parks, lotus- 
tanks and others for their enjoyment All these are spiritual 
in content and are of the nature of knowledge and bliss. 

The Highest Place is called Vaikuntha where Is ever present 
the highest form (para) of God. Thi9 form Is said to be the very 
first and has two hands From this emanated the four-armed 
and dark-complexioned God>654 The latter Is generally 
supposed to be the para form with the name VSsudeva from 
whom the vyuhas and divine descents emerge. He has the selves, 
matter, makat y sSttoika and tamasa ahankara , and others a9 
Kaustuba, Srlvatsa, Gads, ^afikha, 5>arnga and such other 
weapons and ornaments 055 p a ra Vssudeva is stated to divide 
Himself into Vjuha Vssudeva and Nirfiya^a . 

Para Vssudeva is ever associated with 3rl who Is ldenttcal 
with gakti,057 She too has a body made up of the six divine 
gunas. 


654 FaS iTZ 13-15; Vi? v util*ka. II. 5. 

655. VP. 1.12 

660. PaS L Z 10,17 , VifputiJaka 0.11-14 identifies Para with Nmyapa. 
667 LT. VIII. 21 
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Vide: 

vncjperfojis ^ ^ fsr?m i 

AhS. VI. 25a. 

%sqr ^nrrcftH i 

Ibid. IX. 31a. 

According to 9ome versions,668 Sri and Bbumi are the two 
consorts. This is not borne out by the texts As a part of 
Sakti, BhQ comes down as the consort of Vi?giu in his 
Varahavatara 

Vide. 

•Tverrct % ?rm stctieV • 

fffir * 3 *rfa ftjnjjrr *T5TT Wg * i n 

LT. VIII. 38b-39a. 

S>afctl assumes several names, one of which is Mahl.659 In these 
names, she Is present with Para Vasudeva, and all are to be 
treated as His consorts 660 Nila came to be treated as one of 
His consorts in later Paura^lc literature. Napplnnal, a 
co^herdess, was won in a wager by Kyspa and came to be 
known as Nila 661 \ later Upanisad named Nils Upanisad deals 


658 Vignu is said to have 5>ti ever with Him Vide AhS VI. 25 ; 
IX 31 , XXXVI 55 LT VIII 21b refers to S'n and Pu 9 ti being on His sides. 
Sri herself is said to be Pu^ti, representing one of the eight forms taken by 
her, one for each direction of space (LT VIII 28). Affer the Lord rescued 
the earth from distress, it was raised to the status of His consort and 
became designated as Bhudevt Pu$ti, who occupied a place on one side 
of the Lord, came to be identified with BhU. SS (XII. 165) one of the 
earliest Samhitas, refer to Sri and Pujti and not to Sri and Bhu. ParS, 1 .1 \ 
IS X 2 , Xm 179 , cf SprS XXXIII 53 

659 AhS IH 14a. 

860. Ibid. XXVHI. 25a , LT, VUI. 22-47a 

661. Garudapurzpa, Uttarakhanda, 19. In Tamil literature, she is 
called Nappinnai. Vide £hlappadikara t II. 17.14-16. 24. 

asv—28 
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with all these aspects of £aktt.662 Eight £>aktls are often 
mentioned, named Klrti, 5>rl, Vijaya, Sraddha, Smrtl, Medha, 
Dhfti and Ksama 663 Another list enumerates the names as 
Laksrol, Sarasvati, Sarvakaraadfi, Prltivardhani, Ya£askarl f 
£antida, Tustida and Pustl 664 The Satlvatasamhtla enumerates 
the names as Laksml, Pusti, Da>a, Nidra, Ksama, Kanti, 
Sarasvaii D* Mai»il Rati, Tu§u and Mati.665 

3akil is twofold, namely, Bhua and Knya. The word, 
'Bhfiti* me^ns ‘becoming* and 4 Knya 9 means 4 acting* The 
form r is L ks t i *nd ,t is divided in many ways. The latter is 
the Sudariina (discus) of Visqu representing Yispu\ will. It Is 
undivided It keeps the former working on from creauon till 
dissolution. 

Vide 

LT XXIX 9a 

3 *r^r srr i 

Ibid XXIX 8a. 

firftsiwT srr niOTrsrfc wr i 

AhS III 45b. 


662 Hero it is said to have been taught to Vikhanas Cf U XVI 
56-102 

863 Vihagendra Sambits, 3 5 cited by Schrader p 55 Lakfmi, Kirtt, 
Jays and Maya are alone mentioned JS VI 77a,. LT XX 34b. 

Cf KA XVI 56b-67a where eight names are enumerated, namely, 
BhOmi Saras vat!. Rati. Priti, KTrti, Kanti, Pu*ti and Tujti which are called 
b'akti 

Eight Lak^mis are also enumerated, namely, Mahalak^mi, Viralakimi, 
Dhenalakjmi, Santsnalakijim, Jayalakimi, Dh&nyalak?mi, Dhairyalak^mi, 
and Rsjyalakfim. SprS XXXIX, 162-157 

6*4 LT Vin 25 

065. SS. IX 85 
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The Lahsmllantra however treats KriyiSakti as fourfold, 
shared by the sun, fire, the moon and Sudariana 666 The 
Importance of Sudariana in the doctrinal aspect of the 
Pa heard Ira is very great f as it is evidenced id the treatment of 
Sudariana In all aspects like mantra and worship in the texts667 
and In the separate shrines for Sudaitfana in the South Indian 
temples dedicated to Vj$pu. 

There is In the Highest Heaven a pillar called Viiskhayttpa 
or Brahmayupa, It is an effulgence of light and identical with 
Bhagavan, It has four faces, each facing one direction. That 
part which faces the eastern quarter is occupied by Bhagavan 
Vasuaeva with a white form surpassing the splendour of the sun. 
The form of Sankarsa^a whose complexion Is similar to the 
colour of the ruby, occupies the south-facing part. The part 
facing the west presents Pradyumna whose form Is red as If 
scorched by the hot-rayed sun. Anlruddha, whose complexion 
is like that of the autumnal sky, occupies the north-facing part. 
The Supreme Lord, mentioned here as Adimurti, is present in 
all these whose brilliance is equal to that of erorcs of suns.668 
Fi n her, each part has four divisions, the lowestone occupied 
by Pradyumna, Sankarsana and Vasudcva Each vyuka represents 
a 9fate of consciousness Va9udeva’s domain is turiya where 
there b do polarisation, Sankaf$ana’s is susuptt , revealing the 
first and faint signs of polarisation, Pradyumna’s is svapna with 
subtle polansition and Aniruddha’s is jagrat with full but 
limited polarisation 669 For instance, that part which faces 


666 LT XXIX, 

607 AhS XXV-VI, XXXIII, XXXVI-VIII, XLII-IV, XLV1I1-L PaS. IV. 32 , 
LT XXX -I , >ParS, xxm-vi . 

068 SS IV. 12a , LT . xi. 9-18 , The name ‘ idimilrtr used here 
suggests that the Pancaratra tradition represents a continuation of the 
Vaikhanasa tradition which calls the Supreme Lord by this name. 
S l l xxxvn-3b ( 4 Cf. LT x 24a 

669. Sanjukta Gupta. Lak$mitantra Translation. p» €9 fn. 
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the north has Aniruddha in fall prominence, bat occupying the 
bottom, the other three not being as prominent as Aniruddha. 
Similar!?, the western face gives prominence to Pradyumna 
occupying the second division from the bottom, while the other 
three do not have that importance. The same must be said of 
the other two faces. The four states of consciousness (waking, 
sleeping, dreaming and transcendental) characterise the full 
faces directed to the north, west, south and east respectively 

This pillar is intended to be contemplated upon by devotees 
according to their capacities. Those who meditate upon the 
waking state of consciousness, as represented by Aniruddha, 
arc required to treat all the four deities as Identical with the 
Supreme Being Each deity /having a distinct character and 
occupying one face of the column incorporates all the four 
vyuhas. For instance, the form of Aniruddha occupyine the 
face directed to the north must display prominent features like 
the consort, weapons and ornaments, while those of Pradyumna, 
Saftkarsma and Vssudeva must reveal similar features as 
indistinct (arpasta), merely outlined or totally Invisible. The 
western fuc* must have the features of Pradyumna promlnen tly 
displayed, those of the other three relatively less prominent 
Sinvhrlv, the south and east-facing portions display the 
prominent features of Sinkirs^na and Vssudeva respectively, 
according less importance to those of others. 

A meditator is required to contemplate at four stages, 
starting with that of Aniruddha and the other three as 
depicted in the north face, and gradually passing through to 
Pradyumna, Sankarjaija and Vasudeva, keeping all the other 
three In each Each stage corresponds to another stage In the 
other set, that Is, waking, dream, deep sleep and transcendental. 
The medttator has to raise himself to that state of consciousness 
which is represented by the stage concerned. This kind of 
meditation is called CiturSimya Upasma.MQ 

670 LT xi 9-18 , Introduction to LT., p. 25 , AhS. V. 20b-26a. 
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An explanation Is required to be given about the admission 
of this Vi£akhayupa as distinct from the four vyuhas Just as one 
step follows another tn succession while one walks along, so 
also one vyuha follows another The interval between them is 
not a void. It is charged with a brilliant energy of God who 
manifests Himself through it serving for His body, \i has the 
s\x gunas and is called Vi$£khayQpa 

Vide: 

<T?P?ng?<T^r?cTTH I 
aUrrfc ^sT»7r II 

i 

LT. XI. 11. 12. 

This lustre pervades not only the intervals between the vyuhas 
but also the vyuhas. Hence the Vi&Ikhayupa is distinct from 
the four vyuhar which form part of it and at the same time 
branch off from it like the branches of a tree ®*1 

The '/isSkhayQpa is also said to represent absolute sound, 
out of which arise the sounds in the four stages of nSda, bmdu, 
madhyamS and vatkhart, presided respectively by the vyuha 
deities startug from Vasudeva 672 This representation Is 
justifiable, because some prominent features of the vyuha deities, 
such as imperceptibiltty, bare outliue. Indistinct appearance 
and full perceptibility, are also the features of sound in these 
four stages. 

The term * Vtiakhayupa' is msde up of two words, 
‘ viiakha' and ‘yupa’. The former denotes that of which the 
branches are spread out; and in this sense, it has relevance to 
the word ‘ yupa ’, which primarily means the sacrificial post. 


671 Ibid xi 13.29 

672 Ibid xi 17-30. 



222 A GAMAS AND SOUTH INDIAN VAISNAVISM 

The sense of the compound word must be taken, ds * that which 
has alt-pervading lustre out of which the ujr&has extend on the 
four sides ’ It Is thus the source and must be taken to stand 
for Para Vasudeva or rather to Patam Brahman, that Is, 
£>rl Krsna Vasudeva and Sthula Vasudeva taken collectively. 
This Deity is identified with Purusa who is none other than 
Narayana. The Purusasukta speaks of creation as a symbolic 
sacrifice. The same principle Is applicable to the concept of the 
VI&kbayQpa, where the Supreme Being is in the form of lustre 
without a body, and represents the sacrificial pillar. The word, 

' vidakha must by taken to meao a particular form taken up by 
that pillar Primarily it stands for the name of “one of the 
lunar astensras (figured by a decorated gateway or arch and 
containing four or originally two stars placed under the regency 
of a dual divinity) ”.673 

Tnus, including the Vi&khayQpa, there are five deities. 
They represent the five letters ia, sa, sa , ha, and k§a. 

Vide : 

srirKT? Teftfcrr; « 

site? ^35^% i 

%<jt TaapfeT stis^tr; n 

3T*3 sfriT sJtrR’J ^TT^cT^rr^ I 

AhS XVI. 83b-85 

It is held by some scholars that the Vi$akhayfipa concept 
was evolved to fill in the central places when the four vytiha 
deities got their assigned places, one In each quarter, and that 
this, along with the four vyuha deities, would justify the 
significance of the number five occurring in the name of 
Phncaratrafi 74 


673. M M Williams; Sanskrit-English Dictionary, pp. 941-2. 

674 S Gupta- LT translation. Ch. xi. (also Cf. Brahma vidy 3, 
xxv 3&4, pp, 189-204), 
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However, this explanation Seems unnecessary. Firstly, It 
must be admitted that the Vi^akhayupa concept is ^volved more 
to help concentration of the mind for contemplation than for 
explaining the vyuha concept The meditation is not simply on 
a lustrous pillar On the other hind, each deny of the vyuha is 
to be meditated upon as forming part of the whole vyuha The 
ViSakhayupa may be taken to stand for Para Vgsudeva who does 
not form part of the vyuha , and four stages of consciousness are 
alone mentioned here for meditation upon the four vyuha 
deities and not five Secondly, the analogy from the Vaxkhanasa 
text is Interesting. No doubt, the vyuha principle is involved 
in the emanation of Purusa from Vi§iju, to be followed by 
those of Satya, Acyuta and Aniruddha But all the five are 
together called Pahcamurti 4 673 and not as vyuha . Lastly, in all 
religious schools, each number has a significant role to play. 
For instance, •* ekameva advitiyam brahma" S76 shows the 
Importance of the number one in the Vedanta system, ThU ii 
not taken to mean the denial of duality or of the concept of 
tattvatraya , of the vyuha concept of four deities, or of the fivefold 
classification of the day and so on. Of course, the name, 
*Pdncardlra * has a unique significance, but the Importance given 
to other numbers like four in the number of vyuhas , six In the 
number of gun'i r and the sadaksara-mantra, eight in the astaksara - 
mantra and twelve in the dvadadaksara-mantra are not of less 
significance. The Vi^akhayupa is a caturdtmya concept and does 
not involve an independent fifth principle brought in there 

All these form part of pure creation which is non-material 
( a-prakrla ), and if some of them have found room in the world 
created out of matter in the process of ‘impure* creation, it must 
be understood that the purity of these is not affected In the 
least 


675 SA xxxvu 2. 
676. Ch. Cfp, VI. 2 t 1. 
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Based on pure creation is the Impure-and-pure creation 
which comprises both the pure and what is different from It, 
Kutaslha Purusa and Maya gakii represent the manifestation of 
the Bhuti Sfakti under this creation. Kutaslha Purusa represents 
an aggregate of souls similar to a bee-hive — souls which have 
been affected by the impress of deeds done from beginningless 
time 677 Another version makes this the all-knowing person at 
the top of the enjoyers who go forth from him at the time of 
creation and return to him at the time of dissolution 678 
Though pure tn themselves, these selves become impure on 
account of karmavasanS 679 The rise of the Kutaslha Purusa from 
Pradyumna is depicted much in the same way as creation is 
described from the Purusa In the Purusasuhta 680 

Along with the Kutastha Purusa, the Mays Sfakti which is 
non-spiritual energy, comes into existence It is the primitive 
form of matter. It is of three kinds, Xiyatx (restriction), Kala 
(time) and Quna (quality) 681 

Pradyumna transfers both Kutaslha Purusa and Maya tfakti 
to Amruddba for further development. They remain with the 
latter for a thousand years and undergo changes Then there 
emerges gakti from Aniruddha, NiyaH from Kakli t Kala from 
N\yaU % Sattvatguna from Kala , Rajoguna from Sattva-gupa, and 
Tamoguna from Rajoguna 682 Eight Manus enter into tfaktt and 
pass through all the evolutes stated above and in the same 
order.S 8 ^ 


677 AhS VI 33-4 

678 IT VII 10, Hi, 

679 AhS VI 34b 

680 Ibid VI 37 
881 Ibid VI 12 
682. Ibid VI. 13-15. 
683 Ibid VI. 44b-59. 
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Maya tfakti, Niyati and Kdla are the three aspects of tfaklt 
who is Ran, wife of Amruddhi Niyati is the subtle regulator 
of every thing 684 Kdla is ihe mysterious power existing >n time 
which invites everything to activity 

Guna , which is manifested from Kdla , is of the three kinds, 
Sattva , Rajas and Tamas Aniruddha as Visnu conirois Sattva, 
Brahma controls Rajas and Rudra controls Tamas Their tfaktts 
are respectively Laksrai, Sarasvatl and Gaurl. These are held 
to come under the Sheath of Generation (PrasutiLoda) 685 After 
this, the Gunas form into a mass called Avyakta which Is called 
Tamas in one of the texts 680 

Impure creation then starts It is in two stages, primary 
and secondary The former represents the evolution of matter 
as In the Sankhya system, Purusas are not many as in that 
system but only one who is Kutastha (collective) Purusa and 
Prakrtt get modified (lit cooked) by time; that is, time also 
plays a part here 687 Mahal is called by several names such as 
Vidya, Go. Avanl , Brahmin Vadhu % Vrddhi,Mat% % Madhu , Akhydtt, 
Idvart and Prajnd It is Buddht with the Sattvtka element, Prdria 
with the Rdjasa and Kdla with the Tamasa 688 Dharma i Jndna , 
Vtraga and Aidvarya are the four divisions of the Sattvika aspect : 
and their opposites, Adharma i Ajndna Avauagya and Ana\dvarya t 
represent the four divisions of the Tamasa aspect 689 It is said 

884 Ibid V 46b 

60S LT . V 6 Schrader, p 67 n 

686 AhS VI 63a 

687 Ibid VII 6b 

688 Ibid VH 9b-10a, LT XVI 2b-3a 

689 Vide 

smf ^rrsT fsrcnRjrcqraq-firfo i 

wf cTt ’snjsrf s 

AhS .vn 1 lb-19a. 

It is interesting to note that, according to the Vaikhanasa Igama , these 
four are the qualities of Puruga, Satya, Acyuta and Aniruddha respectively. 
SA xxxvu 2-3 
asv—29 



226 


AGAMAS ABD SOUTH INDIAN VAISNAVISM 


of the Manus that, as they descend through the Tattvas into the 
womb of VtdyS , there arises for them Bodhana , an intellectual 
organ with which they discriminate between the real and the 
unreal.690 

Unlike in the classical Sankhya y Buddht represents the 
Sattvika aspect of Mahat 691 Among its several names noted 
above, Akhydix , Prajna and [tfvarl indicate that Mahat denotes 
both vitality and subconscious lntelllgence.692 Mahat is thus 
cosmio Prana . Though It is unconscious, yet It is Intelligent 
energy at work. This interpretation is borne out by the use of 
the word, 4 brahman *, in this sense in the Upautsads 693 and also 
the word 4 Prana 9 In the place of Mahat , while the Sdnkhya 
categories are enumerated in the Ahirbudhnyasamhitafi 94 The 
further stages of creation from Mahat are described almost as in 
the Sankhya system. 

The descent of Manus la then shown to account for the rise 
of people from the Intercourse of the male and female 
principles. The Manus thus become the ancestors of numberless 
men. 

The Gross Creation commences with the appearance of the 
earth, the last tattva The principles thus created require 
coalescence into a mass. This is attempted by Brahma creating the 
four youths, Sanaka, Sananda, Saoatana and Sanatkumara who, 
however, refused to have offspring Rudra who was then 
created, split blmself into eleven Rudras. The six progenitors 
(Prajapalts) 9 Manu and others, were created, and they attended 
to the work of further creation, 


690, AhS VII. 13,14 

691 Cf Kaiha U II, 10-13, Buddhi and Mahat are kept distinct 

692 Schrader, p 73 

693. Ch U I 11 5 

694. AhS, xu. 22a, 
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The individual soul is cxtiakti . It is pure m us essence. 
Imperishable unchangeable, eternal and unlimited It is the 
consciousness witnessing the functioning of matter It is 
knowledge and at the same time the knower 995 Like matter, 
the souls emanate from 3ri They form part of the Bhuti 
tfakti of Laksrnl.697 They are prepared and pre-determined for 
bondage or salvation by the Lord*s Nigraha or Ttrodhana Sfaktt . 
They should then have their form, power and knowledge 
obscured, leading respectively to atomic size, powerlessness and 
ignorance. Then they get affected by all imperfections like 
nescience, conceit* attachment and so on Tney indulge 
accordingly in activities wbicn lead to graver results.®" 

The souls are classified under two heads, namely, pure and 
mixed Pradyumna Is stated to create the former and 
Amruddha tne latter through Brahma, the creator,®" There is 
justification for this. Those who have a stock of good and bad 
karma to be gone through at the end of a dissolution of the 
cosmos are required to be introduced into the world by Brahm& 
who is actuated by the quality of Rajas . They cannot make 
their appearance in the Krtayuga when Sattoa dominates. Those 
who belong to the pure kind must have the Sattoa predominant 
and so they are allowed to appear in the world in the Krtayuga 
by Pradyumna Himself JOO 

The summum bonum (hitamatyantam ) for the self is to be freed. 
The sorrows should end, never to recur, thus giving room for a 
positive status in the shape of eternal happiness The P&ncaratra 

60S LT xvi 1M9 

596 Ibid . vi 36. xvi. 22a 

697 AhE VI 8a 

693 Ibid xiv. 15b-24 Thea® are considered also as the Sakti of £n. 

699 Cf Ibid xxi 12 , LT . xn 13, 14, Schrader, p. 82, 

700 Schrader, pp. 84-5. 
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doctrines therefore declare that this consists In the final 
cessation of the succession of sorrows which Implies positive 
eternal bliss. 

Vide? 

AhS. XIII 9. 

That Is, atomic size, powerlessneis and Ignorance which were 
forced on the self by the power of obscuration (tirodhSua^iakti) 
get fully removed, leaving the self In its natural condition. 
Since the atomic size Is forced on the self, it is possible to hold 
that the natural size of tbc self Is not atomic. The evidence 
regarding the nature of the liberated soul is that it is omniscient 
and omnipresent. Its omnipresence cannot be explained, if Its 
size is atomic, and so requires explanation The Ahtrbuihnya 
Samhits describes it to be of the size of a mote 701 

Vide: 

srretr sfan&vim: i 

sra^sjtwrnrr# Tf^T^fefq^firerT: n 

AhS. VI 27. 

It is therefore proper to admit, that by * atomic # is meant 
• small f or 4 little \ In the state of bondage, the word, * a$u * 
can be taken to mean spatially restricted, but In the state of 
release it can mean omnipresence. 

The place which the selves occupy after gaining makqa is ono 
from which they do not return to the mundane world. 

Vide: 

arm ireft Jinreref 3*: 1 

AhS. XXXVII. 26a, 


201. Ibid, p, 59 
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This Is a non-material place shining with the six qualities The 
released souls shine there with the lustre of crores of suns and 
mooos. They take no food The Supreme God of gods lies 
there od the serpent couch, attended by bo»is of ever-free 
selves.702 This Highest Place will disappear at the time of 
absolute dissolution and emerge at the time of Pure Creation 
The released selves will also merge, but will not undergo any 
suffering. 

The nature of the released condition is described as the 
soul’s becoming one with God During dissolution, it becomes 
latent In Him The Lord declares that tbe liberated selves 
become Himself and that there is no difference between them 
and Himself. This is not Adoaita, for He adds that the 
liberated souls sport as He does 703 An inseparable union 
between the two is meant and is described as like that of the 
Kaustubba gem and the Lord. In that state, tbe self is noticed 
to be clinging to the Lord like a gem. 7 ® 4 The souls “ become 
practically, but not really one." 705 

Regarding tbe meaos of obtaining liberation, tt is said in 
the PSncarStra Agama that the liberation of tbe self depends on 
the compassion of grl which persuades her to bestow her grace 
on the self. This process is called technically tfaktiputa. 

Vide: 

LT. XIII. 8. 


702 LT. xvu. 9,15-32. 

T03 PsS I. 4 17. 

704 Visputihka, D. 30.100 
705, Schrader, p, 93, 



230 


AGAMAS AND SOUTH INDIAN VAISNAVISB 


No one can force God to bring about ibis. Godjrnows when to 
give effect to It.16# To please God for obtaining tfaktipata, 
four means are recommended. They are Karma, Sankhya, Poga 
and SartatySgal07 la another context, tbe last one Is 
omitted. 700 ft is also said that knowledge and religion (dharma) 
are the means, the latter leading to the former. The former 
may be of a direct or indirect nature, tbe latter leading to the 
former. Religion Is twofold, being mediate ( vyavadhanavvt ) and 
immediate. The former consists In offering worship to Brahma 
and others who represent God, while the latter takes the form 
of offering direct worship to God. A1I kinds of worship 
sanctioned by or based upon the Vedas and systems of thought 
like PS4upata, SSftkhya and others come under tbe former 709 
Tbe Paneardtra mode is of the latter kind. 

Vide: 

qr to ?r%3T3tiTOr5T?r: n 

*rTr35T srresr » 

AhS XIII. 21b, 22 

Among these, Karma can be treated as of the Immediate 
kind when it is employed to worship the Lord. Sahkhya refers 
to tattvajfiana. Toga means contemplation on God. Sarvatyuga 
is the path of prapatii 

The Karma mode may be taken to have been treated in the 
Carya section of the texts. It Involves the worship of the Lord 
in te npies and houses The daily life of those who choose this 
mode is divided under five heads, namely, Abhtgamana , UpadSna 9 


706 IT XUI. 10, 

707, Ibid XV, 17 

708 Ibid XVH 49 

709. AhS. XIII. 10-Zla, 23-25. 
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IjyS y Svadkyaya and Toga Every self is required to offer 
worship in a temple and also in the bouse. 

After attending to the preparatory routine of bath s sandhya 
and others, one must approach the sanctum sanrtorum in the 
temple or house, uttering prayers and attend (o the worship of 
God This is called ‘ Abkigamana* which means literally, 
‘going towards (God) \ After this, flowers, fruits and other 
requirements for the worship of God are to be collected. This 
is knowa as Upadana Ijya is the name given to the ritual of 
worship After taking food which is called Anuyiga , one has 
to spend the time till the evening in the recitation and study of 
the sacred texts, listening to the discourses of the teacher or 
elders, reflection upon what one has learnt from others and 
offering comments on what one has received from others. This 
is called Svddhydya . Towards the close of the day, sandhya is 
to be performed before offering worship to the Lord Deep 
contemplation on God must then be undertaken with occasional 
rests that may pass into sleep The name ‘ Toga 9 is given to 
this AP these together constitute Pancakalaprakriyd 710 and 
those who follow this are known as paHcakatikas. 

The Pancakalaprakriyd is the daily routine shaped out of the 
code of conduct laid down m the Smrtx texts to suit the needs 
for the dedication of life to the adoration of Visiju The 
Karma mdrga of the Bhagavadgita , which is based upon the Vedic 
concept of rituals, is itself a method by which the deeds done 
are dedicated to God as His. Thi9 concept envolves a further 
adaptation to the exclusive worship of Vi$iju. Thus, the 
practical side of the life of a devotee of Visdlu is treated in the 
Paftoardtra tradition as karma which is obligatory on all members 
of society including those who take to the order of ascetics. 


710 JS SKS Rsi , I 3-14a , ParS IX 161-175, JS. XXII. SprS. XVII. 
68-24, PaS. IV 13-3, Cf AhS XV. 8a, 49o, LT. XVH. 13; XVIII. 51, 52. 
Both AhS and LT. mention the word * PaHcaksJa \ 
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Jnana refers to the acquiring of the right knowledge of the 
taliva which is the Ultimate Reality. In particular, what is to 
be known is related to the fivefold forms of God namely, Para, 
Vyuha, Vtbkava, ArcS and Antary amin. The vyuha Concept has a 
significant role to play m this Jnana-marga, while the area form 
receives a direct treatment in the Karma-marga. In fact, the 
Krtya and Caiya sections of the Paflcaratra texts lay emphasis 
on the arcs form, of course, in the background of the vyuha 
concept. The knowledge, which is thus acquired, requires 
recapitulation on the basis of their common and divergent 
characteristics. 

Vide: 

trr eTvmoPTT sNht i 

CRT: II 

%ST*wm5yr?irfsr n 
qr l 

qqr *rr trem *fqqr Jr?sr^rr^prg^[qr 11 

LT. XVI. 26-28. 

The knowledge which is then acquired is real knowledge This 
is acquired not by self-effort alone, but also through the grace 
of God. 

The Toga mode is the means which is based on the practices 
enjoined in the Toga system of Patanjali The process is a 
highly complex one even for comprehension and difficult to 
practise. It is purely internal In execution It is of two kinds* 
namely, samadht and sathyama The former results from the 
practice of yoga. In that condition, the self reits In Brahman 
oalled Srinivasa and remains there undisturbed. The latter 
consists in the performance of good deeds which are related 
oniy to the Highest Self It has physical and mental aspects. 
It purifies the inner organ and generates pure knowledge.711 


711 LT XVI. 30-41. 
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Yoga consists In the union effected between the self and 
Paramdiman and the process is stated to be of eight parts This 
is called Hrdydga which consists In the offering of the self as an 
oblation (kav u) purified through separation from matter 112 
The eight parts or limbs are enumerated as in the Yoga system 
of Patanjali 713 The ten constituents of yama include the four 
of the Yogasutras and have in addition dayu> dhrti t iauca , ksama, 
arjava and mitahara . Apartgraha of the Yogasutras is omitted. 
ffatica mentioned here finds enumerated under myama by 
Pataffjili Some of them here get an original description. For 
example, brahmacarya is not mere continence* but includes not 
regarding one's wife as an object of enjoyment, a concept 
developed through the significance attached to women in the 
Agamas 714 Among the kinds of niyama enumerated by Pataiijali, 
santosa and tapas alone are retained. Eight more are added 
under the names of siddhantadrava#a> dana, mati, tdvarapujana, 
aslikya , hrt t japa and vrata . The first of these consists In the 
study of the Vedanta Sfraddka is faith in the work that Is 
enjoined In the scriptures and tivarapujana Is worshipping Visqu 
with devotion In accordance with one’s capacity. Meditation 
(praptdhana) which is recommended as a means of controlling 
the mental activities in the Yogasutras 715 does got get treated. 
It does not form part of yogic practice Asttkya consists in the 
conviction that there exists an object which is accessible 
through the Vedas 716 Eleven postures are enumerated along 

with their descriptions 717 


712 AhS XXXI 4b, 5, IS 

711. YS. II. 29, AhS XXXI, 10, 17,, PaS. II. 1-0 

714 AhS. XXXI 18-23 

715 Ibid. XXXI. 28b. 

716 Ibid XXXI. 24-30a , PdS II. 1 6, 10a. 

717. Ibid. XXXI. 31b-4Q , JS . XXXHI-17b-23a where four postures are 
enumerated. 

asv— 30 
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Pranayama Is the next limb which receives a very detailed 
description Before describing this, the tubular vessels called 
nadls are required to be purified. They atart from the 
Muladhara (perineum) around the nave] and pass through twelve 
cakras wuhin the body and reach the Brakmarandhra, the cavry 
ia t e head The power called Kundahnl, gettin'g us nam- from 
Its resting m the Mulddhdra Mce a coiled serpent, covers up the 
Brakmarandkra with us eight mouths, each representing one 
aspect of Prakrit There are seventytwo thousand nadls in the 
bouy, of which susumna , tda and ptngala are the most prominent 
The soul moves about in the cakras like a spider in its web. 
Apart from the five pranas^ there are five more called Naga, 
Kurma, Kfkara, Devadatta and Dhanaiijaya 718 The nadls are 
to be purified by filling up idd and ptngala by turns with air and 
expelling it, and this must be done thrice during th^ performance 
of the morning, midday and twilight sandhyd worship In three 
months, this process, if practised every day, will cleanse the 
nadls of all Impurities 719 When the impurities are got rid of, 
Pranayama is to be performed, doing the japa of Sudnr^ana or 
of Gayatri mantra all along 720 

Pratyakdra , the next limb, is the withdrawal of the mind 
from the objects of the senses and placing It in the Lord 721 
Fixing the mir'd in the Lord is Dhdrand . Dhydna consists in 
contemplating upon the Lo^d with the marvellous form in the 
midst of the dazzling Same of fire within the akdia of the heart 
Samadhi, tbe last stage, brings about the appearance of the 
Lord 722 


T18 Ibid xxxu. 7-41 

719 Ibid xxxii 42-47a 

720 Ibid xxxu 51-55 , Cf PaS t II f 3 

721 Ibid xxxu 56, 57 Cf PdS II 4 8a, 10a. 

722, Ibid . xxxu. 59, 63, 70o, 71a. Cf. PdS . II. 5. 
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These limbs, when practised, arouse the Kundalirii-dakli 
and make it ascend, step by step, through the cak*a$ and merge in 
the Absolute Self at the point called DvSdadanta, At this stage, 
there is the union of Saktl with God J 22 

Nyasa is enjoined as a means of obtaining final release on 
the main ground that, with the passage of time, the Embodied 
self is adversely affected so as to lose knowledge, stamina, 
strength and longevity and is aflLcted by the results of the deeds 
done frequently. So the self is asked to avoid the two extremes 
of doing good deeds, like the Agmstoma sacrifice and bad ones 
I ke kilhng animals, the results of which are bound to affect 
tl e doer. The self must seek the Lord as Its refuge and It will 
sutely reach Him at the end of its life's journey 724 This is 
called by fscveral names such as prapatii , prapadana % darapagati, 
bharanyasa and so on The Supreme Place, that is, moksa , which 
a self, seeking release, could not get by such means a9 jndnu % 
yo r f 7 or bhakti , is obtained by this itself 725 

It has six component parts, namely, (i) the resolution on the 
part of the self to do such acts only as would be in conformity 
with the divine will, (li) giving up those acts that would 
displease God, (m) a firm conviction that God would protect 
those who seek His protection, (iv) the choice of God as 
protector, (v) placing one’s own self in His charge and 
(vtt iae realisation of the helplessness of the self to seek any other 


7 £3 L’r xhx 143-148 Cf. Com, on LT. xx 12, 13. 

724 toid xvn 51-59a 

725 AkS xxxvu 25,26. 
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course. 72 ® Among these, the fifth element must be considered 
as the act of self-surrender, the others forming Its elements, or 
all the six form may parts of the act. Nyasa Is not a physical 
act, but only a mental process It lakes the shape of a prayer 
in the form, “I am a recepiable of sms, I have nothing and 
have no way to pursue Please become Yourself the means." 727 

Being a form of knowledge, th*s thought also becomes a 
means of moksa , as enjoined in the Vedic passage,728 

nr«r: <r«ir wqjrTir i 

By adopting this means of 9elf-sarrender, it Is said that all that 
are expected to be performed such as penances, sacrifices and 
giving of alms and gifts are taken to have been done, and moksa 
Is assured It is further held that nyasa is superior to all other 
methods enjoined for obtaining mokqaJW 


726 Vide 

rf«rr II 

3rrmT5i%<T*vTfcnfr ^fip-rr srcormfiir: i 

^Kcrm^q-q; a 

AhS XXXVII. 27b-30a 

727 «T5*T^rrcmT!TTITT5y?Tt S II 

&rasn?T%i i 

Cf LT XVU 69b-60, 61a. Ibid 30b-31 

728 TA lU 12 7. 


729 AhS xxxvu. 34. 35a, 36b, 37a 
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Nydsa Jg given the symbolic representation of sacrifice. 
The self is the oblation offered with the utterance of the word, 

‘ namah* One who takes up this means is held to have 
performed a hundred sacrifices 730 That it i« a powerful weapon 
to be used to fight against worldly sufferings and gam the state 
of final release is explained by the declaration that even those 
who are devoted to the performance of good deeds, who are 
learned and who are adepts in yogic methods, do not bear any 
comparison to one who has taken up nySsa f not being equal to 
even a billionth fraction of him 731 

Self-surrender does not consist In placing merely one's self 
under God All the possessions are also to be surrendered to 
Him,732 Nyasa is to be done only once The evil consequence of 
getting rebirth will happen to one who takes to other courses 
like karma or bhakti^ leaving nydsa imperfectly done.733 Those 
who adopt this means must cot violate the Vedic law even in 
thought 734 Any lapse, however, could be expiated by the act 
itself 735 

Nyasa is the foremost among the means for crossing the sea 
of worldly existence It is the only way which both the 
ignorant and the learned cao adopt. Those who adoot this 
course enjoy the rewards of their good deeds and get free¬ 
dom from all kinds of bondage and acquire the higheifi 
status, 736 


730 Ibid xxxvu, 37b-39 

731 LT. xvu 63. 

732. Ibid . xvu 80. 

733, Ibid xvu 89b-90 
734 Ibid . xvu. 96a. 

735. Ibid . xvll 102-103*. 

736, Ibid . xvu, 104b, 105a, 
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Those who take to the methods of karma , jhana , bhakti and 
yoga are requ»red to acquire certain specific qualifications which 
are different according to the distinctions based on birth and sex 
and menial abilities. Further, there is no certainty that the 
rewards are sure to be bestowed upon those who adopt them 
Some will have to take more births to receive the fruits of these 
undertakings Hence these are considered to be hard to 
practise From this point of view, nyasa is certainly easier to 
take up, because there are no restrictions based on grounds of 
sex, birth, learning and any kind of attainment However, It 
is dealared that, though easy, it is hard to practise. 

Vide * 

TTcTT JTJT I 

LT XVII. 105b 

The significance of this seems to He in the fact that nyasa is 
adopted only once in one 4 s life time, and so the aspirant mu&t 
become conscious of his getting fully qualified by acquiring all 
the five constituent parts of nyasa except alma-niks&pa* In 
adopting the other methods like karma and jnana y the aspirant 
has to qualify himself by having upanayana or listening to the 
teachings from a preeeptor or practising the ahgas of yoga , 
However, in doing so, he is likely to commit errors which will 
land him into difficulties such as sinful results, non-removal 
of ignorance or rise of doubtful cognitions and Inability to 
control mental activities. On the other hand, the result is 
certain from nyasa 9 but great care has to be exercised to acquire 
or realise one’s fitness for it. Probably, this is the significance 
attached to the statement. 

In this context, it is interesting to note that bhakti Is not 
mentioned as an independent means of moksa • while the 
astanga-yoga which gets a detailed treatment, could be taken tc 
represent bhakti, though the word ' bhakti 1 is not used as such 
in this connecuon. The concept of bhakti and the activities of 
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the bkakta get frequent references.737 In fact, wotb.np of the 
deity is incompatible with the absence of bhakti . To a large 
ex f ent bhaklt alone domirates the spirit of the reU-'cnshlp 
between man and God as evidenced in many a passage \n the 
'Agama texts The doctrine of uydsa is not found developed or 
treated in many well known texts, other than the Ahi*budhnya , 
Lak§mitantra , tfrlpragna and a few other Samhitas The general 
conclusion is to be drawn in favour of the bkaklt-marga which is 
also known as upasana and comprises the eight-limbed yoga , 
according to other texts. 

The dissolution of creation Is of ^rn kinds, namely, nityd , 
the natural and final destruction ; natrrittihi , tha' relating to the 
visible universe occurring from time to time; prakrtl , that of 
all categories which evolve from matter; prasuh , relating to 
the dissolution of avyakta in the prasuti-koia \ mayd , dissolution 
of the matter of the prasuut koia in the maya^kotia; £akti % 
dissolution of matter in *he maya ko£a nto th^ £akti-ko£a , and 
diyantikl % escape of the self who performs yoga from ti.e iakti - 
ho£a into Sakti The self does not get annihilated there, but 
has independent existence in a transcendental form as part of 
the Ultimate Reality.738 

Linguistic occultism plays a part in the PaTicaratra 
doctrines, forra»ng a strong background for the worship of the 
deity. Brahman is the source of all sound When It feels the 
urge to create, there arises a sta*e of activity combined with 
inactivity (kmtata), when the sound and its meaning get distin¬ 
guished , but yet remaining latent, and objects get indicated by the 
sounds which denote them Sound should therefore precede the 


737 Devotion, which forms the basis for the act of worship, does not 
get independent ana elaborate treatment, but it gets emphasized as 
essential for a sadhaka Vide LT ix 51 , xxxiu. 115 : Bharadvdja 
Samhila , PI 3 , PauS xxxi. 

738. SKS. Rsi. UL 88-117. See AhS, IV. for a detailed description. 
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rise of the objects or the objects could be held to rise from sound. 
At this stage, the sound is known as nSda which gives rise at the 
next stage to bindu also known as paiyanli This then leads to 
the madhyama stage when the Iogieal relation between the word 
and its meaning lies in the form of an impression Vaikharl Is 
the next stage when the syllables and words are distinctly 
noticeable 739 

In the evolution of sounds produced, the units of the 
alphabet are classified variously For Instance, usman, 
antahstha f svara and sparia represent the four kinds and so called 
as caluspadl The mantras are formed out of these and they flow 
from Brahman In accordance with the mental realization of 
the aspirants, particular mantras are evolved That sound which 
an aspirant receives with the faith that it would protect him, 
which shields him from fear with its purport concealed, in which 
the deity's nature is manifested m the sequence In which the 
syllables occur and which reveals pure knowledge, is called 
mantra . 

Vide: 

Sarsnr: ii 

ST SsTJtftesfTrfgsfiTST: ST^tr: ^1: I 

IT. XVIII 44-45 

Since sound originates from Brahman , God is said to present 
Himself In the form of mantra Particularly, mantras are useful 
In internal worship {antary aga) Japa and dhyana do thus 
become meaningful When the mantras are uttered as in nydsa 
and homa, they convey the Intended meaning to the deity, and 
so It becomes clear that God Is there to listen to the prayers of 
His devotees. 


739. Cf, AhS . xvi, LT % xvm 0 
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Creation of articulate sounds is on the same plan as in 
cosmic creation The sound g a* is at the root, all other 
sounds being itstransformations, each sound being an effect of 
the sound which precede* it The first sound that is audible is 
the aspirate and it is c\lled vtsarga or creation; the anuwara 
represents the withdrawal of speech (samhdra). The lormer is 
called the moon (soma) and the latter the sun (surya). The 
snort vowels are the sun's ravs, while th^ long ones those of 
th- moon. The consonants represent matter and its 
evolutes 740 The antafathas are said to keep God’s manifesta¬ 
tions in the vyuhas within themselves 741 The Usman sounds 
and ksa represent the four vyuhas and P<*ra Vasudeva. They 
form together Pancabrakman^Z 

The struc'ure of sounds Is fitted Into the Inner yoglc body of 
the aspirant This body has twelve cakras , each having twelve 
groups of four sounds each And it represents the microcosmlc 
formation of the macrocosmos This- is helpful In nyusa while 
performing bhuiaduddki The inner worship becomes purpos eful, 
when the set of four sounds is uttered, since this set has the 
four vyuha deities presiding over It The presence of these 
deities is easily visualized by the aspirant, 

A mantra Is considered to be complete when it ha9 four 
parts, namely, btja, ptnda , samiHa and pada Each i9 powerful 
in itself. Among them the blja refers to the soul and the others 
to the body 743 Mantras delight the aspirant in his journey 
through padadhvan 744 They create a sense of complete detach¬ 
ment in him by taking him through tatlva t kata and varna. 
Finally, the aspirant enters into the eternal Brahman called 


740. AhS. xvi. 76-77 . LT xix. 20, 22. 

741 Ibid xvi. 83b-84a 

742. Ibid xvi 84b-85a , LT. xix. 30, CL SKS . Iadra t II. 

743. Cf LT xxi 17-21 

744. Ibid . xxi, 25. 

ASV—31 
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Lak§tciI-Nar 5 yaoa J4S Among the several mantras that are to be 
used* those of Sudar^ana, Laksml and Narasiipha are 
considered to be of supreme importance 

A novel process Is found evolved and treated in the 
JayatsQfhhita regarding the course of upasana % It is bajed on ibe 
concepi of Vtidkhayupa It bearb comparison with Madhu - 
vtdyaJ4G according to which Biahman is to be meditated upon 
in the states both of cause and effect Brahman is the cause and 
the su t is the effect. The aspirant must meditate upon Brahman 
in the sute of effect, namely, as the sun, and later in the state of 
cause in the form of the Inner Self ( Antaralman ) of the sun 
He who does so will become a Vasu In another aeon and, again 
continuing the meditation as Vasu, be will reach Brahman at the 
end of his life Both the sun and Brahman who are to be 
mediated upon, are only Brahman Similarly, an aspirant must 
meditate upon Amruddha in Svetadvipa, to which place he 
would go, and then to Pradyumna upon whom he must meditate. 
Then his mtdiuiion on Sankar$ina whom he reaches next, will 
take him to Va*udeva. This i* stated in ihe Jayatsamhxtd to be 
another method prescribed for those who desire to cDjoy the 
bliss of Brahman This method is piescnbea for those who 
follow the pancakdla-prakrtya 747 The four deities control the 

745 Ibid xxii 

746 Ch. U. UI U 

747 Vide 

srrtir gfor i 

*T5T: sq- ® 

gaj^rcrcrrrcJrsrrn n 

(Cited in the Rahasvatrayasara , ch xxi, as taken from the Jayatsambits) 

Cf Mbh Santi CCCLIV 14-18a Cf. PauS XXX 183-184, XXXI. 209. 

Biahmapurs^ II 39, 43-SO. 
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waking, dream, deep sleep and transcendental states which are 
referred to as vifva, taijasa , prajTia and luriya 748 The 
Laksmitantra and some other Agamas speak a fi r th stage called 
tunyatitaWS which is of the form of Liksmlnarayana. This is 
the <\'jprz-vyuha state of existence which manifests the lafimte 
divinity and splendour of the soul 

This method of passing from one state to another Es called 
krama-mukti , which finds also a different kind of representation. 
By worshipping the vibhava form of God, the aspirant gets to 
the vyuha stage After worshipping Him in that stage* he 
reaches the subtle fvirm of Para Brahman ca! u d Visndeva 750 

From } his, it is evident that an asplnnt cannot get moksa at 
the end of the life in which he mediates on a particular form 
of God As in the case of bhakti yoga, one is required to take 
a series of births Tha stages show thit the aspirart will have 
to start at the wakme state and pass on to the dream state by 
fuUy getting qualified for it, and so on from one state to the 
next Th^ is justly brought out by Paras^.rabha{ta- 

Vide: 

3Ti5ir?5i5Tr9T5SHg^jjr^ , iT?i3n=rg5'Tre?i*. i 

grlra i gar ajas lava, II, 40. 


748 Mandukya Upanisad , III 7, 

749 LT LX II 12 Cf JS VI 13a, PaS IT. S 6-7. The preceptor, 
who initiates the pupil, is said to have attained this state. 

Vide JS XVI 174b 

750 Vide 

arc* sr^r 

ssr wr^q-rT ?ra i 


Sribha/ya. II. 2.41. 
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PANCARATRA texts 

The Pdfieardtra doctrines ware preached by five teachers— 
gandilya, AupagSyand, MauiijyXyana, Kau^ika and Bharadvaja 751 
The works of the first and the last, among these, are available, 
while that of the second gets only reference In some works 752 
The other two left no works. The works of the two writers 
mentioned above, have more than one text with the same name. 
They treat matters like worship of God, bhakti and prapatti . 

The Ndrdyaniya section of the Mahabhatata throws light on 
the traditions of the Pancaidtra Agama The vyuha doctrine and 
the dally round of life classified under five heads are the matters 
treated there The earliest texts must be expected to have dea't 
with these matters only. On this ground, the texts of the two 
writers mentioned above could not have been very early The 
Interlocutors, here, are Aniruddha, Samkdr$'na, BhagavSn, 
Vasudeva, S I, Bhfgu, Ahirbudhnya, Narada. Mirkandsya, 
£ai}dilya and others. Some of them are 9aid to have received 
instructions from others mentioned above, and in their turn, 
they offered expositions to others It is not therefore possible 
to fix the priority of any of these texts over others. 

The number of Pancarnlra iexi9 ts listed in some of these 
works themselves They are 154 in the Vtsmtantra, 108 in the 
Pidma and Vi&vamxtra utmhilds, 106 in the Purusottama-samhitd , 
103 in the Bharadvajasamhita . 100 in the Kapinjalasamhitd , 91 in 
the Mdrka^deyasamhttd and 25 in the Hayadirqasaffthitd and 


751 IS XXI 619-33 
762 PaS, I 1. 108 
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Maheivaratantra and also In the AgnipurSna Schrader’s list 
contains 210 and 14 more of the texts, but the titles of them are 
not noted.? 53 The Introduction to the Laksmilantra 75* enume¬ 
rates 225 works, of which 56 end their names in tantra , two In 
tilaka , one In vatbhava , one in rahasya , one m sathbhava and the 
remaining in samhtta The Panorama of Paiicaratra literature 
mentions 289 works, of which 45 end their name in tenfra, 
three in sagara t one in vtjndna , one in purSria , one in tilaka % 
one in siddhanta , one in udraoana and the remaining 236 in 
samhitz This work describes 104 works among which 99 end 
their names in samhiiS, three in tantra t one In samuecaya and one 
in cutfamaiii' 

It is presumed tnat the remaining 186 works are partially 
lost. Twelve among ihctn have more than one text with the 
same name The following groups contain redundant names 
(1) Garudasamhita TSrksyasamhxta t VainateyasamhttS and 
Khagedasamhita , (2) Narastmhdkhy a tantra and P/rkesartsarhhttd ; 

and (3) Alnsamhitd and Atreyasamhita A\ndralan\ra % Kama - 
tantra Dkruvatantra, Pdntnlyamak at antra Pavakasamhita , Puskala - 
samhttd, Bodhayanatantra Mahitantra , Mayatanlra , Varahapurana - 
samhitd , Vardhamthtrasamhitd s Vaxbhau a tantra, Sakalasamhitd , 
S' dkatdyanasamhita , $aivasamhita s Sammohanatantra Sankhyatantra % 
Suryatantra Somatantra and many o hers are purely names 
connected with certain persons and sages who have distinguished 
themselves id fields associated with them in order to give them a 
status in the list. Until information is available about many 
of these works, it is not possible to decide their exict nature* 
Besides, among these works, 97 are mentioned only once in the 
twelve lists, 45 twice and 45 thrice. 

The PSncnratra tex s are classified under three heads, dtoya t 
munhhasita and mtinusa. The Sdttoata t Pauskara t Jaydkhya and 
others are treated as dtvya , as they contain the exposition of 

i53 Schrader pp 6-12- 

754 IT Inlraduchon, pp 10-13 
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the doctrines by Naraya^a Himself Those which are the 
expositions of Brahma and eminent sages are of 'he second kind, 
c g , Ifvara, Parame&vara and Bharadvaja and othr rs. The works 
written by mortals come under the last head. The Agamas are 
also classified as sditvika , rajasa and tSmasa The livara , 
Bharadvaja , Saumantava , Pdrams&vara , Vathayasa , Cilrafikhandt 
and some other sa.hhitas come under the first head To the 
rajasa kind belong ;he S'inatkumdTa, Padmodbkiva , Sfatatipa, 
Tejodraotna 9 Mavajaibhavika and others* The Pahcapraina % 
tfukapraina, Tattvatagara and others are of the tamaia kind 

Generally, an Agama text should contain four divisions 
called jndna „ kriya and carya Among the texts of the 

Pancaratra Pd hmsamhitd contains the*e divisions Others 
generally deal wi h some of these T»v* Brliadbrahma^amhita h?s 
four padas who*e exact nature isnotsta; J Tue Sfandilyasamhild 
has one division called Bhakltkand* —first part, and another 
called fourth part. The Sanatkumdrasamhita has four divisions 
named ratras T named after Brahma , tfiva Indra and Rsi It has 
lost a division called Brhatpatirdlra SimiUrlv, there are five 
divisions called ratra enumerated as first, second and oihers 
In the Jhdndmrtasaro The Hayaslssasamhtta h«s four kdndas 
with the names, Adi , Sankar$ana , Linga and Saura 

Among the texts, the Pauskara Jayakhya and Sattvata 
samhitds are staged to be the* best (ratna) 755 th m are based 
the Pdrame&vara , Padma and I$vara samht as According to the 
Padmasamhitdy there are the five best (ratna) tex’s, Padma , 
Sanatkumara Parama , Padmodbhava , and Mahendra samhitas 758 
The Kanvasamhxtal 57 mentions them to be six in number, with 
the addition of the KdnavasamVtd n the list mentioned above. 
The Sanaikumdrasamhvd . h ^w.ver, is here mentioned as the 
foremos' among the samhitds . 


755 Is I 64 

153 PdS IV 30 203 , 33 201-202a 
757. Schrader, p. 20. 
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The Jgamas might have originated In North India, but the 
texts were developed in South India Itself Thete texl9 contain 
references to the kings of Cera, Cola and Pandya regions 758 
The adhyayana uhava ,759 singing of Goda’s compositions, 760 
floating festivals 701 and the azhvarsT^ find reference in these 
texts There are even Tamil expressions used In some of these 
texts 763 Since these works contain reference* to Nathamunl, 
Yamuna, Vedantade$ika and the Qzhvdrs , thes** must have been 
composed later than their times 764 The period of the Agamas 
mu9t be therefore between 800 A D and 1400 A.D However, 
Utpala (850 A D), Yamuna (10th cemury) and Ramanuja (1017- 
1137; cite passages from the Pancardtra texts Inerefore, most 
Important samktlQs like Pauskara, Jayakhyi 9 Sattvata , Idvara % 
Parama , Sanatkumara , Ahtrbudhnya and others should have been 
composed before 800 A D 

The Vaikhanasa texts have a uulform treatment of the subject 
matter with slight differences .imong them. In thi^ they differ 
from the Pancaratra works where there is mm-h difference 
between one text and another. Some irxts deal wuh theories 
of cosmogony, leaving aside temple worship, while others 
concen’rate on temple construction worsb'p of images. 

Some describe the principle* of yoga in derail while others 
devote chaptirs to the means of expiation Ttie date of 


758 Kapjnjala Sarhbila , 1 14a, 

Vide Paiicaratra Nhl Vilakkam, p 4 

759 Aniruddha Samhita 26 , This also is called M<?rgaiir$of3ava. 
Vide Vt$nurahasyasamhita 33 , Vifnusiddbsnta 38, Spfs 47. 
Hiran/agarbhasamhita, 12 

769 NarayanaSaiihlta, 45 

761 Ibid 21 , Sors 40 

762 UpendrasamhiXS, 4 5. 

763 Vide Karanlik* (SKS, p 64) , alavattam (/hid. p 41). 

764. BrbadbcehmasaT&hitp, Vijputexitra, Up^ndrasa^bUa. 
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composition of a particular text or its priority over another 
cannot be decided on the strength of its contents For instance, 
the Aktrbudhnya , Jaydkhya and Patama samhitas and the 
Laksmltantra give greater importance to cosmological theories, 
yaniras and other matters. The Sanatkumdrasamkitd deals with 
mantras , mudrds , installation of Idols, expiatory rites and other 
such subjects, and contains no reference to temple construction 
or worship of idols The Pauskara , Parameivara , Sattvata, 
fdvara , Padma Kdpinjala, V^vaksena, tfrjprasna and other texis 
are more concerned with temple worship. It is hard to decide 
which matter was treated earlier than others, although it will 
not be wrong to assume that references to temples point to a 
later date. 

The Pauskarasamhiin sem 3 to be the ^ar’ic^t and the Sattvata - 
samhita 765 which refers to it must be placed next to it The 
Jaydkhya comes next, followed by the Ahirbudhya%amh\td and 
the Laksmltantra , both of which mention the Sattvata 766 The 
livara samhita must be placed next, though it men’ions the 
Pauskara, Jaya and Sattvata and also Pdrameivara , Padma and 
Idoara which may be a case of interpolation 767 The Parama, 
SanathumaralSZ Paiamedvara 9 Vx§vaks*na and Padma are placed 
next in this order 769 The criterion lies in that the texts 
mentioned earlier are cited in the one following them Yet this 
is not to be taken to help in deciding the priority, as such 
references to oth^r texts could have been later additions 
Besides, there are passages in common between some of them, 
such as (l) the Sattvata . Idvara and ffripraSna and (li) the 


TQ5. PauS m vm. 8 , PdrS m xxu. 50b-51a, 

766, AhS. v 59 mentions SS , xix 64 mentions JS LT mentions SS 
in II 59 and JS m xi 23 

767 JS I 64 mentions SS, PauS, JS and PdrS 

768 ParS in xxxix. 18 , SS. m xxxix. 18, 

769 ParS I 19a 
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Sattvata, JaynkhyS and Laksmltautra. This order can be admitted 
only tentatively, for the Padmodbhava and Kdnva samhitas are 
not available except in fragments The Makendra-samktta is also 
not available, but passages from it are cited In the Sanatkumara - 
samhlta 770 ParameSvara-samhila 771 and Padma-samhitajl 2 

The Pauskara-samhita has a liule less than 6000 stanzas in 43 
chapters. The text is incomplete, and some chapters break off 
n tbe middle. The Lord, wnh the name, * BhagavSn \ addresses 
Brahma as * Pauskara * The text mentions the ParameJvara 
(which is based on it) and also the Sdttvata 773 (perhaps included 
later in the text) The original text must have been composed 
In North India Gangs, Yamuna, Sansva'I, Praviha, S mha- 
vaktraka, Awavatf, Gijasthita, Vitas a, Narmada, Dr§idvati, 
Parosni and Siodhu are the rivers mentioned 774 Yamuna is 
said to Sow in south-east, Sarasvatl In the south and Vitasta in 
the east Airavati is identified with Ravi and Vitasta with 
Jhelum Drsadvatl joins Sardsvatl Parosni which is Rtv\ is 
identical with Airavati and is only repeated here. Except 
Narmada, all the above-mentioned rivers flow In north and 
north-west India Tbe place where this Samhxts could have’ 
been composed should be somewhere in north-west Panjab, 
perbap9 near the Himalayas 775 

In order to delight those who have faith in them and to 
declare and establish certain places as holy. It is stated that 

7T0 SKS pp 139,262 

771 ParS X. 

772 PdS IV 33 

77 J Vide 

sttst srefrarai ** i 

774. PauS XXXI 106-111. 

775. Sea N. N. Godbole . • Rgvedic Saraavati', BORl XLII. 1-IV. 
a«v—32 
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Vlsudeva and ether deities come down and stay within stones, 
evidently idols which are installed and consecrated. 

Vide: 

3^ iirfeniT^TT 3 cfmtftai % i 
fc«rcrTajl , 75Ji%3 n 

XXXVI 24. 

The shrine at S'lrangam is glorified and is said to have been 
consecrated by Vibhlsma according to the PaTtcar&tra mode 
The doors, windows, prakaras are all stated to have some 
deities presiding over them Tondaradippodi Azhvar and 
Tirumangai Azhvar wh / flourished between 750-850 AD are 
stated to have built this tempie.776 Since this construction is 
in strict conformity to the rules laid down here and in the 
PaTamedoara-samkita, both these texts should have attained the 
present form long before 700 A.D and the Pauskara still earlier, 
as it forms the basis for the Pdrameivara-samhxia. Several 
shrines are also mentioned such as Satyavrata (Kafici), Vika|a 
(Tirumalai), SizphScala and others 777 

God Is said to have a mantradeka 778 Laksml and other 
female denies are the daktis of the Lord 779 Anybody can 
participate in the ceremony of installation, whether they are 
experts in the three Vedas , or Ksatnyas, VaiSyas, Sudras or 
Sndtakas who have completed the study of the Vedas They 
should have abiding failh in God and in worshipping God with 
manirasJ^O A woman who is possessed of correct knowledge 


776 Guruparamparaprabha va of Pinbazbakiyaperumal Jiyar, pp.68-69. 

777 PauS XXXVI 25-28; 347-372, 377. 

778 Ibid . XXI. 5. 

779 Ibid. X. 21. XXn. 7. 

780. Ibid , XXXVIII. 26, 27, 
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(lit disci iminatlon) is also eligible to participate 781 This 
Samktta deals with the kriyd and cary& aspects. 

The Sdllvata-samhita contains twenty chapters called 
partcchedas and has about 3500 ilokas It mentions 782 the 
Pauskara , Varaha dad Ptdjapatya samhitas. This text contains 
the doctrines taught to the sages by Narada who passed on to 
them what Sankar$ana had received from Vasudeva. The 
VtdakhayupalS 3 the Vtbhava denies 78 * and their worship receive 
prominent treatment, which is an indication and lustificatlon of 
the title, i Sdttvata\ for this samhita The four deities of the 
vyuha are said to Constitute what is called eaturatmya % in which 
form the deities are to be worshipped Four kinds of cSturSimya are 
mentioned here. The principal deny, who is Vasudeva, Is referred 


78 1 Vide 

!bid I 38 

A wom^n is expected normally to treat her husband as God 
Consequently there is no need for ner to worship any deity IS VIII 136 
But she is permitted to take the initiation and do worship herself, when 
she is a destitute, or she has no one to take charge of her Or, she may 
take her husband’s permission for the same 

Vide 

srrtt i 

arprnrr tot 11 

Cf IS XXII 8, PsuS XXX I86b-189 


782 SS. IX 133 
763 Ibid. IV 
/84 Ibid V 
Vide : 

TOlufa: ll v, si 
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to as AdlrnunlJ35 a name a^o used in the Vaikhanasa Jgama 
to refer to Visqu from whom emerged four denies, Satya, Puru$a, 
Acyuta and Amruddha The first kind of cdluratmya is that 
which is the seed <or all activities and on account of which the 
world is of vhe nature of pure consciousness 786 To the second 
kind belongs the eternal form which is resplendent like the sun 
and which has the several colours assumed by the four deities 
This form gives to the worshippers kaxvaiya and destroys the 
root-cause-wruch brings about bondage 787 The third kind la 
charming like a s r ream of nectar, having all the raatenats 
necessary for creation, maintenance and dissolution The 
deities take their form and make tneir appearance and 
disappear 788 At the command of the fourth kind of caturatmya , 
the universe is intact 789 God assumes different colours m the 
yugas 790 He is also said to have a form called Agntsomiya, 
made up of letters 791 The Pdricardtra system is called 
Kahasydmndya 792 The members of all the four castes are eligible 
to get initiated for worship 793 and women who are destitutes 
or miserable can also take pari in it. The husband’s permission 
is required in (he case of a woman whose husband is aUve 7 94 

785 LT (X) also gives the same description for these kinds, but does 
not mention the fourth kind See Ibid XX. for a subtle kind 

AhS (V) t n n and in XVI offers a treetment resembling the one 

contained in LT, XX Also Cf LT X 

Cf SA XXXVII 4a 

786, SS V 81-82a 

787 Ibid V 82b-83 

788. Ibid V 84-85 

789. Ibid. V 86-87a 

790. Ibid. V 87b-89. 

791. Ibid XII 89, 

792 Ibid. I 16a. 

793. Ibid. XXII 8 

794. Ibid . Yin. 136, 
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The Jayakhya-samhiia has about 4500 stanzas In 33 chapters 
cillsd j batatas. This was taught to Narada by BhagavSn. 
£>andilya recounts what he had heard from Narada. There is an 
additional section containing 163 stanzas m the first chapter 
which glorifies the shrine at Kanct and gives details about the 
festivals, the situation of th^ shrine and so on. No doubt, it is 
informative, but it must have been interpolated, since all the 
manuscripts of this text do not contain this passage. The 
samhita describes creation of the pure type and traces the 
emanation of Acyuta from Bhagavan, of Satya from Acyuta and 
of Purusa from Satya These three represent the three mani¬ 
festations of Vasudeva and are in the form of consciousness. 
Purusa is also called Ananta and is known as the Supreme Spirit 
He is the inner ruler ( antaryamin ) of all. The divine descents 
emanate from Him Acyu a is of the form of brilliance, Satya 
has a dazzling body and Purusa has radia log lustre All these 
lest in Va^udeva, who is of the form of tranquil consciousness.795 
There is difficulty in reconciling these three emanations with the 
three well-kn vyuhas of the system, because the latter are 
iden tided by diMinci colours wmch however is not the case here. 

It is equally difficult to take lias representing the Vaikhanasa 
tradition, for U omits Amruddha who is admitted as the fifth 

795, JS. IV 7 Here a reference could be made to the Garudapuraaa 
(XII 14-15) which mention nine vyuhas 

Vide , 

srtsfbj faffoin 

^5rr?HSfT: 

arfirecgt 5r^5ir??TT a 

Here it appears that the nine vyuhas include Vasudeva (two-handed) 
who is mentioned Including Para Brahman these become ten. Along 
with Amruddha aud Ananta, they become twelve 

Cf e HayaJ%r§asartihita t XXIV, 



254 


aGAMAS AND SOUTH INDIAN VAISNAVISM 


deity In It Besides, this tradition takes ihe order !n the reverse 
way, keeping Purusa at the head. However, the major samhilas 
Include Satya in the vyuha theory and take ail the five as forming 
a unit with five mantras 796 Or this account must be taken to 
have been adopted by the Vatsnava Agamas in general, out of 
which the Vaxkh&nasa system took them up and added Anlruddha 
to the list, while the Pancardtra system developed the vyuha 
theory from the same source. But evidence is wanting to 
support this position. Anyway, this representation may be 
taken to give a very early date for this samhitd 

£antika t pau$tika, vtdvesana t marana , ueedtana and slambhana 
are cruel rites treated here. By the practice of tantnka rites, 
khadgasiddhty anjanastddhi , gulxkasiddhi . rasayanaaddht, yaksmt - 
stddhi and other specific results are achieved 797 This gives a 
sufficiently early date (about 400 A.D ). when beluf in such 
achievements prevailed among the Buddhists 

Brahman Is said to have a transcendental form of bliss, all* 
pervading and flawless, a subile form with which It remains 
within the heart of all beings and a gross form with which 
creation, protection and destruction are carried out. It is not 
generally realised by all people. But, while yet remaining 
formless. It is realised through meditation 798 

The sun is brilliant and the moon is delightful Knowledge 
which rises as a result of these two, has God for ns object. He 
is of the form of sentience and so is of the nature of Agm and 
Soma, the form representing the sun 799 Laksmi, Kirti, Jays 
and Maya are His iaktts 800 


796. ViS . xxn. 142, 

797. JS xxyi. 

798. Ibid iv. 28. 24, 102b a 

799 Ibid . vi. 224-226. 

800 Ibid, vi 77a. 
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Brahman fs peerless, beyond the reach of expressions and 
senses and is to be realised by Himself Without any instrument. 
He js realised and the means for this is the mantra And mantras 

derived from God; they possess shining sounds which 
increase in strength through the power of the Lord 801 Each 
mantra has subtle, gross and transcendental forms 802 

Brahman % $ mantra form U of two kinds, partless and 
possessing parts 803 To realise it, knowledge is essential. This 
Is of two kinds, satta and knyn . The former consists in the 
knowledge of the existence jof Brahman as such. Krtya is of two 
kinds, niyama and yama 9 which mean the rules of discipline and 
austerities respectively Knowledge of the existence of God 
could be obtained through yogic methods which again are to be 
acquired through worship 804 

This Samhita auaches great importance to mantras and their 
proper use for the equipment of the wo'Shipper. The mode of 
worship in the temple does not get a9 mueh attention as Is given 
m later samhita « Cosmology, the vyuha theory and achieve¬ 
ments through tdntnka practices which are treated here and ate 
not traceable to any other Pancaratra text, may well be taken 
to suggest a very early date. 

The Ahtrbudhnya-samhita contains about 3800 stanzas in 
60 chapters The text is In the form of an exposition of the 
doctrines given by Ahubudhnya, one of the eleven Rudras, to 
Narada. Durvasas who had known this from Nsrada, recounts 
it to Bharadvaja The main purpose of the teaching here is 
to expound the glory of Sudar£ana. The original text is stated 


801. Ibid vi. 59 

802. Ibid vi. 

803 Ibid tv 00 

804 Ibid lv. 
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to have contained 240 chapters and was condensed later for 
easy comprehension 8 O 5 

The text opens with a prayer addressed to Visnu in the form 
of Sudar^na and another to ^he Sdku of Visnu The latter is 
couched in the purely technical terms of the Tantra The text 
treats of various siddhantas with the help of parakrti and 
pur&kalpa 806 There are ten narrations which illustrate the 
greatness of Sudarfana and the restoration of the Vedas to 
Brahma by Visnu thus providing justification for the develop- 
ment of the Suda^ana cult 807 a very detailed account i9 given 
of tweetyone kinds of Upavedas , sixty topics of the Sankhya 
system, two kinds of yoga , four kinds of Karma-sathhita, eight 
parts of the Paiupala sys'em, and ten topics of the Pdncardtra 
system. The relative worth of these is also evaluated, and the 
Pdflcardtra system is deelired to be the most useful. 808 A sage 
called Apantara tapafc, sprung from the speech of V.snu, and 
therefore called Vacyayana, classified the Vedas. 809 

Cosmological accounts, including various kinds of creation 
and dissolution, are given in four chapters (4-7). A very 
Intereslng topic is discussed in this regard Why should there be 
difference of opinion among thinkers regarding cosmology 1 * 


80S AhS 1 70-73. 

806, Ibid. 1 69b The difference between parakrti and purskalpa lies 
in this: 

807 Ibid, xxm 41-43 , xlv 48-50 

808 Ibid xi-xm, 

609 Ibid xi 57b-59a. cf Mbh Santi ccclix 89a His name 19 
given there as Apflntaratamas, an ancient sage learned in the Vedas who 
became Vyisa at the command of Vignu, (Vamkara’s Brahmasutrdbhafya t 
ID. 3. 32,) 
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They are explained a9 arising on the following grounds Firstly, 
naan's speech Is not adequate to bring out the truth. Secondly, 
people mistake one word for another In certain contexts and do 
not know what synonyms are Then, limitations of powers of 
comprehension make it difficult to understand ceitain things, 
and one cannot speak about what one could not know. Finally, 
the aspects of God are Infinite, and only one of them Is grasped 
by one philosopher and another by another philosopher and so 

on.810 


Brahman Is described as characterised by unlimited bliss, 
having no beginning and no end. It Is Identical with 
NsrSyana, It resides In every being, pervades every thing, 
is faultless and undisturbed like the waveless sea It has no 
tinge of material qualities and is the abode of no><»materlal 
qualities. It has do limitations due to space, time and objects. 
It is ever full, ever manifest (ntiyodtla), and cannot be guessed 
to be of this or that kind or size.8ll The four oyQha deltlas 
( Caturitmya ) are said to be of ttr^e kinds In their collective 
nature on grounds of their pervasion ( vyspti), the manifestation 
of the respective qualities (gunonme^a) and personal figures 812 

The self has no beginning, Is indeterminable blissful, divine 
( hhagavanmaya ), filled, as it were, by the Lord and ever existing 
uoder His control It represents an infinitesimal fraction of the 
gakil -of God 818 it Is only those selves that receive God’s grace 
(called iakttpsta) that can prosper and get freed from 
bondage. 814 Tbe self is then rid of the aspects of the effects of 
Its good and bad deeds. Detachment dawns upon It, leading 

610. Ibid. vm. ll-14a. 

811. Ibid. n. 22-20a. 

812. Ibid. V. 20b. 

813. Ibid. XIV. 8,7. 

814. Ibid. XIV, 28Jb-30. 

ASV—33 
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to discriminative knowledge. The self now gets Interested In 
knowing some means for its fnture welfare. It takes to the 
study of the texts, approaches the preceptor and gets enlighten¬ 
ment through his favour Knowledge of reality, yogic practice, 
performance of good deeds, resorting to observances and such 
other activities lead the self to the place of Vi?qu.81S 

This samhita is unique and differs much from later texts In 
Its contents. One half of the text is devoted to occul'ism in 
theory and praciice Philosophy Is mainly deslt with In 
chapters 1 to 14 and incidentally treated in all the remaining 
chapters ; It imy he taken to cover one fourth of the work 
Initiation, social rules, and yofca occupy six chapters, The 
remaining chapters give a very brief account of the mstalhtion 
et Images. Even here the practical aspect of the magical 
bguiet (yantras) dominates, particularly with reference to 
SudarSani. Public festivals ( uisaoas ) are not at all mentioned 
The doctrine of self-surrender (nyasa) n treated in ch. 37 

Thest aspects of the contents reveal one signficant trait of 
the early phase of the development of the Pancaratra tradition 
Here It Is sought to provide a philosophical background for the 
doctrines as they were taught by God to Narada The worship 
of the Lord was then intended to be carried through mantras and 
yantras. There is little reference in this text to temples, their 
construction and worship of idols, ail of which should have 
found a place within the practical side of the Agama only long 
afterwards at a time when worshippers could not have found it 
easy to worship the Lord through mantras and meditation. The 
Pattfkara, Sdttoata and Jaya samhitas&W contain a brief treatment 
of Idol worship. Among these, the second and third are 


815. Ibid. XIV. 35-40, 

816. JS, XX 



PANCARATRA TEXTS 


259 


mentioned In this text 817 This need not prove that the 
reference Is an Interpolation. On the other hand, the 
traditional aspects should have been there and the more ancient 
ones mu9t have received treatment In this text 

The constituents of yogic practice are given and described 
In great detail How the tubular ducts called nadls in the body 
are to be purified for doing prdjxaydma receives attention in 
chapter 32 In order to protect created beings, God created 
Sudar^ana, Hi9 own form, from which the magical weapons 
took their rise. They sprang in five groups. Those which 
emerged from the mouth, breast, thighs, and feet 
are ealled mvartaka or upasamhSra astras , as they are 
intended to be used in defence. Those which issued out of 
the other limbs are called pravartaka astras and are for offensive 
warfare The latter appear as though they would devour the 
worlds, while the former have hands joined in supplication. 
The latter are sixtytwo and the former fonythree. These 
weapons have human forms of deadly appearance. But they 
differ among themselves, having individual marks of 
idenuficawoD.818 Chapter 40 is devoted to the enumeration and 
description of 102 astras together with their powers The 
mantras and weapons which arc to be employed to overcome 
malicious practices carried on by enemies are recounted in 
chapicr 32 

Chap'ers 51 to 59 are devoted to the exposition oMhe mantras 
of Vi§nu In the light of tbeir gross, subtle and highest 
(transcendental) meanings The Prayava, which is also called 
Tara or Turaka^mantra, is shown to convey through Its subtle 
sense tbr waking, dream, deep sleep, transcendental, un« 
diffeientiated and silent stages presided over respectively by 
Aniruddha, Pradyumna, Safikar§aua, V&sudeva, £akti and 


817 Ibid V 59. XIX. 64. 

818 , Ibid. XXX, XXXIV, XXXVI IMSa. 
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Vis^u. Similarly, the gross and highest senses are shown to 
convey Sudar^ana and Vis*u with active and inactive sakti. An 
explanation (9 also given as to what 19 meant by the words, 
* sthula\ *suk$ma' anl 1 para 9 It is aNo shown tnat the 
concepts of Godhead taught in the Purdnas and the Pdiupata 
System, as aUo expressuns like vyakta avyakta , pitman and 
kdla 9 convey that the Supreme Reality is Brahman in 
association with L^ksml designated as Sakti 8 19 

All mantras of Vi$nu such as the astaksara , sadaksara aid 
dvadadakgara are given sitmltr exposition tnrough (heir three 
significations. 

The word 4 namas ’ is stved to toavey the sense of 
surrender 820 After an exposition of the first stanza in the 
Jxtante stotra in a similar the Narasimha mantra 13 treated 

l'kewise and also fr ira the standpoint of yogic practice 821 The 
same mantra 19 shown to denote the thlrtvnine descents of 
G)d 822 Chapters 57 and 58 etoound the sense of the mantra of 
the brilliant SudarSana an j^f the five hotr mantrat 823 The 
significance of the Purusasukta , 2frl*ukta and Varaha mantra is 
treated in chapter 59 The first four mantras af the Purusa*ukta 
are shown to depict the greitaess of Vasudjva, Sanfcirsma, 
Pradyumna and Amruddha respectively. The tfruukta is stated 
to sing the glory of 3ri and aiso of Visqu An elaborate 
exposition of this is stated to have been given elsewhere. 

Vide: 

i 824 

819. Ibid LT 40-48. 

820. Ibid XXXVII 37b-47a. of. Ibid. LII 2b-3a. 

821. Ibid. LIV-LVI 

822. Ibid. LVI 

823 Ibid LVIH, TA in. 1-8. 

824. AfiS LIX. 40a. Ttus m evidently a reference to LT. L. 
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A resume of the contents cf the sarhkitd completes tnis chapter. 
Kashmir appears to have been the place of origin of this sarhkitd 
on the following grounds, staled by Schrader Birch-bark 
which grows in Kashmir and r he Himalayas, is stated to be used 
as a sheet for the drawing of a diagram (yantra ) 825 The aspirant 
who gets initiated according to the tradition, becomes rid of aU 
ems like the sun which gets freed from the obstruction caused 
to its brilliance by snow f a comparison which points to a region 
in Kashmir or the Himalayas 826 The reference to King 
Mukta r ida of Kashmir (c. 750 A D ) in Chapter 48 confirms 
the place of the rise of the text in that region. 

Since Utpa>a '850 AD ) cites a passage in his Spandapradlpika 
whicn r'semoles one In the Ahirbudhnya samhitafi 27 the d.ue of 
the work can b* fixed before 850 A D , perhaps In ths eighth 
century The Kashmir origin of the work and UtpaU being a 
native of Kashmir strengthen the identification of the passage 
citeo by him 

Th A Laksml tantra contains 4000 stanza* la 57 chapters, of 
which the last seven are not included in all the manuscripts on 
which the printed text is based. The work Is in the form of a 
discourse given b> 3.1 to Indra. Narada gives aversion of this 
to the sages assembled an the Malaya hills The colophon at 
the end of every chapter refers to the text as Pancardtrasdra, 
perhaps as a summary of a larger original which however is said 
t) have contained 100 crores of stanzas 528 

Though the text is not divided Into sections which are 
expected of an Xgama work, it is found that philosophy as 
forming part of jndna Is dealt with in about a third pari, 

825 Schrader, pp 96-97; AhS. XXVI, 75. 

826 AhS. XXXIX 28. 

827. Schrader, p. 18, 

828 IT XLIV 52. 
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consisting of the first seventeen chapters. The science of 
occultism takes up nearly twenty chapters Yoga has a brief 
treament. Chapters 37, 41 and 53 deal with kriya. It is found 
thus that philosophy and occultism (carya) have received 
predominant attention In this text. 

One noteworthy feature of this work is that the female 
principle, dakti, Is demonstrated to be responsible for all that 
takes place as creation, maintenance and destruction, keeping 
Vispu in the background. Yet it is sought to be proved that 
only at the will of Visnu, Sri becomes active He U perfectly 
tranquil, changeless and eternal, and thus He is in the back¬ 
ground. As a philosophical principle, jJrl occupies a status 
equal to that of Vis^u. She Is thus an Integral part of Visqu 

Creation Is detailed in three ways. The first method is 
split Into three classes, namely, pure, mixed and impure The 
pure type is a transcendent*! one which Includes the vyuha 
emanations The second type is mixed : it refers to the creation 
made by Brahma; and the impure kind follows the SaAkiya 
theory of evolution 329 The second method is based on the 
principle of stages called kodas 830 The third method Is based 
on the emanation of sound from Brahman and is divided into <ix 
stages calfcc) adhoan 831 This method has a very important role 
to play in this Agama It seeks to relate th a power of mantras 
with the worship of the deity 

The contribution made by this samhita to cosmology li 
Indeed high, for In no other Pancatatra text creation receives 
such systematic treatment The principles underlying the 
concepts of six kodas and six adhvans are essential to explain two 


829 Ibid. ID, IV 

830 Ibid. VI 
831. ftttXXII. 
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facts. Matter and selves are eternal. Where do they rest prior 
to creation ? They have to be in some place undisturbed during 
the period of deluge. The Agama tradition admits the principle 
of koia to explain the emergence of matter and self, koia itself 
marking the stage whieh represents the projection of iakti The 
concept of creation of sound becomes meaningful through Its 
rise from Brahman , Being an emanation from a subtle stage, the 
gross sound can easily Indicate its source, God Is often depicted 
as having mantra as His body. The worship of God through the 
utterance of mantras , which are made up of sounds in specific 
collocations, becomes therefore understandable When sounds 
are uttered, they find a reflex and reciprocity In God 

The Pancaratra system deserves credit for the way in which 
It makes all the three methods of creation supplement one 
another The bearing of each on the others explains how the 
vyuha deities and idols which belong to pure creation, could be 
worshipped by the selves who emerge from the koia and nse the 
mantras which represent sonic creation. Some of the 
have references to the koia and adhvan creations in the develop® 
ment of the doctrines, of course mention being made of the 
various stages only as ani when the occasion demands thera.832 

The Supreme Being is a umiy in duality He is ever with 
<Jaktl He is called by several names such as ParamStman, 
Vasudeva NifAya^a and others He Is not differentiated from 
£>akll and so is said 10 be non-dual (advatta) 033 He Is called 
Silniva^a, while appearing in the mediation of the self without 
any disturbance 034 

Vide : 

swrfer: <rt i 

srsrfor sftfsrarar^ sgcsnsrrfcrfiRrT n 

LT. XVI. 31. 

832. ParS. x , SS. xix, xxiv; IS . lii, 10 , PauS. xxx ; iv, 7. 

833 LT u. 5-11, 

834 Cf PauS xxxi. 39, 
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He Is also called Laksml-nsrsyana.835 This shows that He is ever 
associated with Lak$ml. The vyuha and vibhava forms are all 
described. The number of divine descents Is given here as 
thlrtyelght.839 And this becomes thlrtynlne when Viiskhayupa 
Is Included among (hem It is also thlrtynlne in the 
AhirbudknyasomhiiS, in which hhayupa is not mentioned, but 
Pad inanabha must be Included 337 The form of God as Idol Is 
simply referred to as having a non-material body, that Is, 
having a body made up of six gunai. 

Vide : 

qr nr vrqsrsrfqerrrqsrrn it 
lT?3TRi ! ]^>5*wTrer^eH^fq , qiffrwrfqsrsr i 

LT. II. 59b-60a 

It Is curious to note that both the AhirbudhnyasathhitS and 
Lakshmitanlra do not mention the form as the Inner ruler 
C antary&min ) and there is no reference even to areS in the former. 
However, these two can be taken to have been referred to in 
two passages from the former 638 it Is not, however, clear why 
no definite mention is made of them. 

The seif Is only Saktl, tnat' Is, the jivakoia of gaktl. It is 
pure and independent. It is consciousness contracted and 
appearing like a mouotain reflected in a mirror. It Is afflicted 
by the five kinds of misery, lamas, moha, mahamoha andhalamisra 
and aoiifya.839 it has five duties to perform.840 Its contact 
with external objects gives rise to the cognitions about them. 

835 Ibid. I. 1, u. 18, 

838. Ibid. xi. 19-25; xliv. 32 

837. AbS. v. 50-59 ; Schrader, pp. 44-47. 

838. AbS. i. 1 [ xi. 63b. 

839. LT. xii. 8,9. 


840. Ibid, xui, 27-29. 
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Tbll la called It* attachment to those object* 1* ttfutl. 

Attachment to a particular object Is discarded by the self when 
It takes to another, and thi* It called satnhdra. Tirobhiva Is the 
formation of impressions created by that object and anugraha Is 
the removal of that Impression. These are the five functions of 
'he self which is part of £>aktl and correspond to the five 
functions of £>aktl with the same names Through the grace 
C sakupata ) 841 of 3akti, the self discards its limitations and 
becomes omniscient nnd omnipotent The waking, dream and 
deep sleep states really belong to matter. The transcendental 
state does not really belong to the self, because It consists of 
pure non-material saltva 842 

The self Is required to get freedom from bondage, to pursue 
the path of karma which would please £iktl which grants 
enlightenment. Knowledge of Reality Is then acquired by 
following the path of jfidna. By pursuing the path of yoga, as 
the next step, the self gets freed from all limitations and It 
becomes one with Lak^mlMi&rayapa 843 XySsa Is recommended 
as an alternative and easier means of getting mok$a.M 

Like the AhlrbudhnyasamhUS, this text also Is free from 
reference to Idols and ldol*worship lo temples. The theories of 
creatloo get a detailed treatment, Saktl’r greatness Is stressed 
lo every part of the work. The descents of Lak;mi and Her 
emanations are covered lo three full chapters, 4, 8 and 9. 

Linguistic occultism Is treated in several chapters, Sound 
Is traced to its source. Brahman, throogh the stages of n3da t 
biadu and others. Vssudeva, Saftkarjapa, Pradyumna and 


841, Ibid. Xm 8.10.11a, 
642. Ibid. XHI. 31-39. 

842. Ibid. XIV. 58, XV. 
844. Ibid . XVB. 

AiY—34 
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Anlruddha ere tbe deities for these stages. 845 The sound units 
called matfkS are classified and shown to be presided over by 
the vyuha deities 048 Tbe structure of the mantra 047 is analysed 
and explained as constituted of blja, ptpfla. samjnS and pada. 
Sonic creation through the six stages called adhvan and the 
Classification of mantras Into high, middle and low are dealt 
with In chapter 22 In a way, this chapter describes the mantra 
form of LakjTi!. TSraki, Tsrikd, A nu tanka, Jagadyoni , 
p radyumna, Sstoivata and MahSlaksml are the seven Dtja 
mantrai 848 which are off red an exposition in chapters 24, 25 
and 26. Sakti with its Agni$oms, Surya and Sudarianj aspects 
is set forth in describing KnysSakti In chapters 29 and 
30 This text, which Is devoted to the glorification of Lak$ »I, 
attaches great Importance to Tanks which therefore gets 
elaborate treatment under gross, subtle, the highest and other 
standpoints. 849 TSriks should be acquired through Initiation 
and this Is treated along with the way of worshipping It In 
chapters 42, 43 and 44. The way of successfully worshipping 
the mantras of Lak$ml, and the manifestations, KirtI and JayS, 
are treated in chapters 46, 47 and 48 Esch hymn lo the Sfruukta 
gets elaborate exposition In chapter 50. It is perhaps this 
exposition which la mentioned lo tbe Ahirbuihnya samhitaBSO 
What seems to be Intended there Is that the exposition of the 
Sfrt'ukta Is to be given, as of tbe Puru$asukta There is no 
samhtli or any text which Is available where tbe tfrtsukta gets 
an exposition. In the absence of information to the contrary, 
It Is the exposition In the Lakshmitantra that should have been 


845 Ibid XVHI 

846 /bid. XX. 

•47. Ibid. XXI 

848 Ibid. XXm 36.38. 

849. 1bid. XXXII, XXXffl. 

850. AhS. UX. 40a. 
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meant. In that 4 catfc, priority of this* text to the Ahirbuihnya* 
sarhkitd will have to be admitted, 

Some indications ate there to suggest Kashmir as the home 
of ttm Tantra also. One is the recommendation that birch bark 
be used for inscribing the mantra of Lak^tnf 051 Nydsafi?& the 
doctrine of self-surrender, is treated as in the Ahirbudhnya - 
samhitn . These two are the only two ancient texts which deal 
with this doctrine. Grant of divine,grace \9 referred to a* 
tfakttpaia In botb.953 Thir expression occurs also In the tfatva 
Agamd* 854 of Kashmir. It must be admitted that Vatsriavtsm 
flourished in Kaihmir along with tfaivism. The Agamas of both 
these could have h*d a common source and also* influenced each 
other. I* these circumstances, both the&e texts couklbive bad 
their origin In Kashmir. 

The Pauskara-samkitd t too, which refers to some 
eeographical surroundings through mentioning rivers, can have 
risen in Kashmir. Likewise, the Jaydkhya which refers <o 
many cruel practices could hav- also taken its rise In Kashmir. 
So, it might not be wrong to assume tba,t all these early 
sarhhitds of the Pdncaratra, could have had Kisbmlr a« their 
home. 

The Laksiml tantra mentions the S&Uvata-samhita twice 853 
If the reference in xhesAhirbudhnya-samhtta of the 8th century to 
the exposition of the grlsukta can be taken, to mean this text, 
then this must be placed before that date. 


851. Ibid . XLVI. 38. CL AhS . XXVI. T9. 

852. Ibid . XVn , cf. AhS, XXXVII. 

853. Ibid Xm 8 , AhS. XIV. 33, 38 

854. flasar/iava 3 r cited, to the 9/»sJ:arC, Vol. in. Introduction p. CXCIL 

855. LT II. 58. XL a* 
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The / ioara-tamhila contains about 8400 stanzas in 25 chapters. 
It is said to be based on the SQlloata-sathhtla Both of these are 
stated to be followed at Yidavldrl, known also as Mellcote In 
*be Kama.aka Pradesh. Nsrade 4s the narrator of the Sallvalo 
.system in this work £fi$dtl}a, Aupajayana, Maurj>iyana. 
•Kaulika aad Baand v Sja peiformed penance on the Totaon Hiil, 
•They ewere taugbi tbe system by the Lord Himself tybo said to 
/them : 

ott ^rr^r stot t^srr: i 

I «r«in sr a 

IS XXt 5J4 

A reference 656 | s made to (he origin of this system in the Kfta 
Tuga and ns frequent disappearance and recreation The seven 
sages called Citragikha#dtns, Sanatsujata, Sinaka, Sanandana, 
Saoatkumara. Kapila, Sanatana, Brahma, Rudra and Indra 
are stated to h?ve promulgated this sv&tem Prahlfida, Sugrlva, 
Hanumfin, Vibht^na, Sinaka and others adopted (he routine 
of poncakdla 857 The Pau§karo and the Paramedvara-sarhTittis are 
mentioned 658 

The Pahcaritra system is said jo offer an exposition of the 
ever manifest (i nityodita ) stage of God, v^uka and installations 
whub may refer to those of the idols in Itmples The Pancaratra 
Jgamas are not of human origin and must be treated as ihe 
Upam$ads of Brahman 669 While enjoining the worship of tbe 
tyvha dejtus, Poru$ , Satya, Acyuta and Ananta are mentioned 
us forming ihe vyuha 660 This is in a way after the manner of 


856 IS. XXI 838-549 
957, Ibid . I 29-31, VU1 177. 

858, Ibid. I 64-b. 

859, Is . XXI 681-560. 

860, Vide. 

imarr * i 

sCTtora «rs:f^or 3 n 
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the Jayakhya t but the order Is that of the VaikhSnasa. Atlanta If 
another name for Puru$a in the JayakhyS , while It denotes a 
different entity here Or, the passage may be taken to mean 
ibat the qyuha -of yasadeva and others may b^wosjhipped or the 
four deities mentioned above may be installed, one in each 
direction, and worshipped. In the latter case, the VaikhSnasa 
method is followed here, except for putting Ananta in t^e place 
of Aniruddba.861 

Cosmological and philosophical treatment of the doctrines 
do cot find a place here, but the tdntnka mantras ’btc enjoined 
for me The A$tak§ara t Sodak$ara and Doddadak^ara are 
mentioned as the important mantras 862 

This samhita discusses many matters like idol worship In 
temples, the installation of the idols and conducting festivals. 
Srlrsngam, Yidavadri and KancI are stated to be important 
pla:e&863 where the TSncaratra mode *>f worship Is adopted. 
There U a separate chapter describing the glory of Yfidavsdrl. 
Sanatkumara is said to have brought NSrSyapa to this hill which 
thereToje came to be called as Na^ayanSdri and worshipped Him 
according to the Ssttvata mode. Rama is said to have worshipped 
Him at Ayodh\a and hence He is known as Ramaprlya, It is 
said that Balarama and Kr$na brought Ramapma to Yadavadri 
and celebrated the Festivals after installing Him there 864 

Yamuna (916-1041) cites passages from this work, but they 
are not available in the present text. Anj way, this text must 
have beec composed long before 900 A D t wheoitmost have 
been admitted as a standard work on the system. 


861. SA xxxvii 12,13 

662. IS vii. 17, 114. xxm 62,53 

163 Ibid i 67. 

664. Ibid. xx. 
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The Parama-sarhkttit has a littTe more tnan 1000stanzas ifr 
31 chapters. What the Lord (named here as ‘Paranja*^ 
expounded in answer to the quesiion^ raised by Brahma ta 
narrated by Markipdej a ta Devala. The Installation of idol* 
and the method of worshipping them receive treatmen t, but there 
fs no reference to the construction of temples and aspects of 
worship there On the other hand, cosmology, yogis practice* 
and such other matters are treated briefly. 

Three rpethods885 are described for worshipping God. 
Worship through mantras is stated to be karmayajna , japa of the 
mantras and slotras constitute odkya-yajnd and menial worship of 
God is manoyajna Nothing is said to be mure beneficial than 
offering worship at the feet of HarK 

Vide: 

fbrq; n 

III. 31b. 

Among the mantras f those of Varsha, Narasimha, 3rl and 
SudarSana are declared to be the best 866 Chapters 23, 24 and 
25 break off with lacuaae The date of this work could be 
placed before 900 A D , as it is cued by Yamuna of the lOih 
century in bis Agajnaprdmanya m Perhaps, a still earlier date is 
suggested from the absence of reference to temples 

Tbe SanatkumUrasamhtla contains 3549 ilokas In 37 chapters 
Tnc wprkv is divided into five sections palled 4 rff/ra/ 

The S*st four as* ca led Brahmaratxa % $\varatra? Indraratra and 
R§iratra. The last section, BrkaspattrStra 4 is not extant, and 
the first three chapters in the Brahmaratra are also missing. 
From the colophons, the name of the te^t Is ajso known as 

365. ParS. lii. 25a-27a. 

38$, Ibid , xvi, 2. 
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Mahasamhitd 607 and Vai^avasiddkSnta 868 At the end of the 
last section, 860 the text Is referred to as *daga$ahasfika\ which 
means that It consisted of 10,000 st&i zas. It Ii difficult to 
believe in this, for even If the lost BrhaspatirBtra was longer 
than any other section, the total number would not come up to 
ao much. Or, It must be supposed that several stanzas were 
lost even In some of the chapters available In print. 

There Is another text with this name whose chapter called 
Ak^iroganirmulanam 8 ?0 which form9 also the 94th chapter of the 
tfanutantra of the text, Paffcaratra-mahopani§ad, la alone 
available That the Pancaratra system dealt with matters like 
the treatment of diseases is evident from a reference In the 
present Sanatkumara^amhita 871 and In the Kadyapa-jamkitSfi 72 
It Is held by some scholars that there is another work with the 
name, Mahasanalkumdra-sathhita 873 But there Is no need to 
admit this, for some of the passages cited by these scholars ai 
taken from this latter text are traceable to the printed 
SanatkumSra samhitd Other passages could have formed part of 
the lost Bihaspattratra The tfantitantfa, too, could have been 
Included in this, but the name, • tantra \ goes against this 
assumption unless it be the name of a topic In one of the 
chapters of ibis rdtra 

The Sgamaprdmdnya 874 and the works of Vcdsntadeiika 
cite some passages as taken from the Sanaikumara-samhiti on 


887 SKS pp, 96, 220 
668 Ibid p 418 

869 Ibid p. 418 

870 D. 1301£. 

871. SKS diva. Hi. 38, 311, 

872. Madras 1033. edition. 

873. Schrader, p. 24; also refer to Brahmandyff , VoL34, parts 3-4* 
p. 232 fa. 3 and Pancaratra Nul Vilakkam , p. 86. 

874* Igomapramapya, pp. 74,78, 
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matters pertaining to dally practices, prafiatli and others. 
While a few of these could be traced to the printed text, the 
remaining are lost and ahonld have formed part of some of the 
sections available. It Is not possible to suggest that all these 
could have formed part of the lost Bfhaspatirdtra, 

The Sanatkumd'a-samhita Is In the form of discourses given 
by Sanatkumara on what he learns from Brahms, Siva, Indra, 
sages and Bfbaspatl respectively In the sections called after the 
names of these persons. The names of the sages are not given. 
In the versions of the Pdneardtra tradition contained m the 
J Vitiyaniya section of the Mahabhdrata and recorded also In the 
/ ivara-sarhhiia , these peraona were said to be the promulgators 
of the doctrines. 

Sadivlgpu is the Supreme Deity who Is partless and is also 
called Nlrlyapa. Ha Is formleis. 

Vide: 

?rer: rent fa wf*niTwfa i 
^ ■re far €C W HTTTre: WJt I 

Rjirdtra. Ilf. 9$. 

He Is called Vijcu when ritualistic worship la not offered, and 
when It Is offered, He ts called Mahivlgpu. Both, are to be 
worshtpped.87# This kind of classification of tho deity In the 
Pdneardtra tradition Is known also In the Vaikhinaia syslem.877 

This aspect of the Deity is made clear through the treatment 
of vyuha. The Supreme Deity in the no manifested stag| la 


U7«. SKS ' b rafdrr * d t0 SR - p P- 57.80 Ud to RTS, D. pp. 63.03, 

876, SKS. Brahma, VI. 141, 

877. Vlf, p. 499. 
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called Sadavlsiju who h also known as Vasudeva from whom 
arises a Vasudeva with a definite form and called Mahlvl^u 
who becomes the creator and protector of all. He created from 
His mind a goddess, Santl, from whom was produced the 
destroyer, Sankarsana also called 3aftkara. Pradyumna, also 
called Branma, arose from the left aide of Sankar§asa. From 
Pradyumna arose Sarasvatl, out of whom emerged Aniruddha 
also called Purusottama. Rati issued out of Aniruddha, who 
created the waters where He reposed. From his navel, there 
arose a lotus. From the egg which appeared from that lotus, 
there came out Hiranyagarbha identical with the four-faced 
Brahms A goddess, Sandbya, arose from Brahma. Rudra, 
also called Satya, came out of SanJhya Marlcl, Dak§a and 
other progenitors were also born of her Acyuta, Identical 
with Pradyumna, emerged from Satya Aniruddha sprang 
out of Acyuta Thus there are two sets of vyuhas , one subtle 
and the other gross Those deities belonging to the gross kind 
attend to the work of creation 878 This treatment differs from 
tna v given in the Laksmltantr a.879 

The account of the divine descent is also peculiar and 
does not have much in common with that in the Purunas . The 
gods, who were harassed by Hirapyaka^ipu, approached 
Aniruddha lying in the ocean on the serpent-couch. Vi§j>u Is 
not stated to have made His appearance from a pillar, though 
His slaying that demon is mentioned. 080 The gods desired to 
avoid eld age and so approached Samkar$aija who took the form 
of the tortoise and gave them nectar 881 At the command of 
Visiju, Visvakseoa became Garuda, the vehicle of the Loid.882 


878. SKS. ladra, Vi. 

879. LT. IV, 

880. SKS . Indra, HI. 14 ; VP . 1,20 doe* not mention the slaying of the 
demon. 

881. Ibid, /licfn, m. 36, 

882. Ibid, Ibid, IV. 39-69. 

ASV—35 
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Hayagriva,883 the mlnd-bom son of Pradyumna, restored the 
Vedas to the gods who had lost them. When they had lost all 
knowledge, they were taught the Samkhya doctrines by Kaplla 
who was created by Samkarsana 884 Samkarsana came down as 
the son of Jamadagni 88 5 Krsna taught the PafiearStra 
system 806 This version of divine descents shows how the vyuha 
deities contributed to the maintenance of dharrna 

As in the Ahirbudhnya-samhita and Laksmi-t antra, here too, 
there is no mention of the form of God as aniaryamxn But the 
§ddgunya aspect is not dealt with here and thereby It differs from 
the other two ancient samhttas mentioned. 

Curiously enough, this text refers to four kinds of linga t 
Brahma, Saipkara, Vaisnava and Tndalva. Installation of these 
is men icned. It is not clear whether the hhga of the Va ( sn»va 
kind wa9 prescribed at a time before idol worship came to be 
adopted 887 

The mantras are classified as Saumya, Agneya and Saumydgneya 
and also as Vatdika, Tdntnka and Vaidika^tantnka. 888 The 
Tantrika-mantras have an important role in the Panearatra system 
Among the mantras , thd A$taksara % Dvadaiaksara and VtsnugayatrJ 
are Important 889 \ liberal outlook is evinced In prescribing 

the mantras for other deities such as Duvl, Sa^tnukha, Agni, 
Yama, Rudra and others 


883 Ibid Ibid IV S9b-61. 

884 Ibid Ibid IV 63-66a , cf, Bh . Ill 24. 

885 Ibid Ibid IV 67 

88S The followers of the Pdncaratra are known by different names 
like Ssltvata, Bhagavata, Vaignava and Ps Ecaratrika, All these are said to 
have undergone initiation. Ibid III; II. 80-82. 

887. SKS Biahma, VI. 5G-52a, 

888. Ibid Siva, II 1 , Rat, V, 37-40a f 

889 Ibid Siva, III, 2. 

890, Ibid. Ibid . I. 
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Karma, jnana and yoga arc enjoined as the paths to be taken 
up one jf*er another in th J s order for obtaining salvation. 
Worship of the idol is rtcomraerded whPe pursuing »he first two 
ways. While practising yoga, the aspirant will have spiritual 
experiences In dreams, in h;s own body, in the inner effulgent 
self, in his mind and sense-organs 891 He realises close union 
(sdyujya) with V 5 snu 892 while practising yoga . 

To adopt any of these paths, it is necessary to worship God, 
By worshipping Mahavispu, through yoga* one becomes fit to 
adopt karmayoga . SadSvlsnu b comes pleased with this karma and 
makes the aspirant fit to adojt jnftnayoga Thereupon yogic 
practice b’ngs about the final release of the aspirant. The 
proper pkre, time and kind of penance one is required to 
undertake are also described 893 

Those who worship Visnu with the three mantras get, after 
death, a form like that of Visnu and are also called Vispu. 
Such persons art giv*n various reaiors to occupy where they get 
different names wh ch are enumerated in Jndraratra , chapter 6. 
Some of th^se are identical with tho*e found in the Ftspu- 
sahasrandma The regions which they occupy are described in 
the next chapier Curiously enough, there is no reference here 
to Vaikuntha, Purusa, Satya, Acyuta and Aniruddha are 
mentioned as worshipping Suduvi§nu 894 

Letters whmh roafce up the mantras 8a5 are enumerated 
together with trieir presiding deities. The basic letters and their 
evolutes are treated In such a way as to throw light on the 
linguistic aspect 898 of the mantras. Perhaps, a study of them 

891. Ibid Hsu HI. 08-117, 

892, Ibid . Ibid t tU, 97. 

393. Ibid, m 98417. 54-55. 56a. 

894. Ibid, rndra, VII. 112-113, 

895. /bid. &!va t II, 

896. Ibid* ibid, !ndra t II. 
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In the light of modern linguistics might unravel some mysteries 
about the nature of sound and letters. 

The Sanatkumara-samkitd uses Tamil expressions like 
5 lav at t am 897 and karandikd 898 (which mean fan and ladle 
respectively) indicating that these were added while the text 
was revised for use in Tamil Nadu. Offering of flesh to the 
deities Is referred to suggesting that at least the portions where 
such references are found were composed either before the full 
development of Jainism and Buddhism or at a place where their 
Influence was not felt 399 Archaic expressions are also used 
quite frequently 900 Mention is often made of opinions on 
certain matters which could not be traced to any known source, 
but which point to the work presupposing some ancient 
Pancaratra texts 901 

This samhita refers to Padmodhbhava$ 02 a work available 
only in fragments: Padmodbhava Purana$ 03 Mahend*a~samhit& ,904 
Ndradarcamka^QS Garuddreanika, 903 other arcanik&sWl and 

897 Ibid p 411 

898 Ibid p, 64, 

899 ibid, pp 106, 121, 128. 

900 For example, samarabhet, ibid p 67, vmyasef, ibid p 103 ; 
and gdyatnya , Ibid 

901, Ibid pp 70,71.74,75,167,245,247 Thera is an interesting 
representation of the four vy&has m four different ways : 

1 Nara, N3rfiya$a, Han and K^sna (cf Mbh , Santi CCCXLII, 18), 

2, Indra, Yama, Varuna and Soma 

3 Vasudeva, Sankarsaoa, Pradyumna and Aniruddha • and 

4 Puru*a, Satya, Acyuta and Aniruddha. Ibid. Brahma, VUI. 40-42, 

902 Ibid, pp, 141, 143, 164, 308. 

903 Ibid pp 131, 187. 

904. Ibid pp 139, 262. 

•05 This is a part of Padmodbhava, 

908. Ibid 

907, SKS, p. 181. 
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S’atasahasrika.m sines this text la treated as one or the five 
best works ( ratna ) and Is stated to be the foremost among the 
samhttas, 909 it is possible to have an Idea of Us Importance 
among the Panearatra works That it Is stated to be the 
foremost ( Sdya ) In the Kapiiiiala does not point oat to Its 
priority over others In point of time, but only to its Importance, 
The unique concept of the Supreme Reality, the development 
of the vyuha theory, the role assigned to the mantras, the 
practical side of tanlra which tnclud s the use of mudrS , mandala 
and nyasa and the treatment of the routine life of the followers 
of the Panearatra tradition In the BrahmarStra give an individual 
stamp to this text, a feature not to be noticed in any other 
samhita , Tne lost portions In the Brahmarslra 910 and the whole 
of the Brhaspatt'ratra must have contained Important details on 
the doctrines and practices of the PSficarStra system. These 
topics and the fact that temples and festivals are not mentioned 
should have been responsible for calling this work Sdya, not 
ancient, but to be reckoned as first in the enumeration of 
•amhttai, 

ft Is worth noting In this content that this text Is twelfth In 
the order enumerated In the Padma-sarhhitS Mention of tne 
Padmodbhava and Mahendra , which are cited In the SanatkumSra • 
samhtlS , need not be given serious consideration in regard to 
priority, Anyway, the reference made to this text In the 
Kapinjala-samhttS stands unaffected. 

The PSramedoara-sarhhitS has about 9000 stanzas distributed 
among 26 chapters. It seems to have had two sections, 
jnSnakapda and kriyakap^a, The first section Is lost, except for 


m. Ibid, p. 300 

009, PsS, IV. 39, 803. KapiaJaliS, I, 14a, 
mo. m indra, IV. 13. The DlkfSdhysya is lost, 
PH M I. 1.100b. 
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one chapter. Every aspect of the Satttata system Is said to heve 
been treated here. This chapter which is now available 
contains an account of the development of the Pancatatra 
system912 through several stages, much in the same way as In 
the Karayanlya section of the MahabkSrata. The promulgators 
of the doctrines are named as in the Idvara samhita 5andilya is 
stated to have taught the doctrines to Sumatnu, Jaimloi, Bbrgu, 
Aupagayana and VTaunjySyana 9*3 Nara and Narayana are 
stated to practise the Sattvatadharma in Bidartki^rama for the 
well being of the wotId914 This text is said to have had 
100,000 stanzas and to have been condensed subsequently to 
16,000 stanzas both for the jnana and kriyd katidas 915 

This samhita is fol'owed In the temple at grirangam the 
glory of which is recounted Vibhlsana arranged for the 
woish.p of the Lird here according to the Pancaratra tradition. 
The construction of this temple is found to be in strict 
accordance with the rules given here. 

Why this text should be described as ancient In the 
Pauskara-sarhhiia 916 on which it is held to be based, Is puzzling. 
Perhaps such references were interpolated at a later date. Many 
of the ancient and important samhitasWl like the Paugkara, 
Sattvata, Jayakhya, and others are mentioned. Besides, there 
are passaged® here identical with those in the Pauskaya, 
Ramanuja (1017-1137 A D ) is the earliest to cite passages from 
this text which must give it a date prior to 1000 A.D. 

912 PsrS. I 3Sb-«. 

913. Ibid I. 72b, 73a 

914 Ibid I. 73b-74a. 

915. Ibid I 91b-93a 

916. Ibid PauS XXXIX. 18, 

917. Ibid I 19 

818. Introduction to Paus, p. 22. 
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The Visvaksena-samkitS contain* a little less than 4000 stanzas 
in 39 chapters. V!$vaksena expounds the PancarStra system to 
Narada Chapter VIII has a fresh beginning with Narada’s 
questions put to Visvaksena, indicating that this may be the 
first chapter for a section The first seven chapters may 
therefore be taken to form a different section This, however, 
Is not marked anywhere in the text Besides, the chapters are 
in the form of a discourse addressed by Vi^vaksena to Indra, 
Some of them break off. Chapter 27 Is In both prose and verse, 
The enure work deaU only with the kriya and caryS aspects. 

There must have been either another text with the title 
# Vtsvaksena-samhtta * or another section which dealt with the 
jnana and yoga portions. This is evident from the citations 
made from thu work by Pillai Lok&carya, Vedgntadedika and 
Ma^avala-mahamuni in their works The last*mentioned 
teacher made full use of this samhitS in his commentary on the 
Tatlvatraya of Filial Lokacarya This section Is not now 
available From the citations It appears that this text 
contained Goi*s discourse to Visvakstna 

An account of what this lost portion contained may b© 
briefly given thus Both the Highest Place and the created world 
are subject to the control of Vi§$u and S$.l 

Vide: 

ir*r >sr trtT % ftr<3f?re*T*rrf?jra;r i 

Those who are well-versed tn VadSnta declare that God's forms 
are five— Para, Vynha, Vibftasa, Niyata (Anlatygmin) and AreS. 
The last-mentioned is anthropomorphic and Is fall of 
convpamoo,03O The VyVka deities together constitute a group 


010. HfS, It. p. ?.2S. 
fiao. TTr, Bh, p, 1S2. 
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and Vasudeva is said to be supreme. The devotees are to 
worship Him according to their varying abilities. These four 
forms emanate from tbe ever-mamfest form. Another group of 
five on this basis Is made up of Para Vasudeva who is ever 
manifest (nityodita) and the four Vyuha deities periodically 
manifest ( SSntodita ). Another grouDlng is according to the four 
stages of waking, dream, deep sleep and the transcendental 
consciousness presided over by Aniruddha, Pradyumna, 
Sankarsana and Vasudeva respectively 921 Sankarsapa teaches 
tbe Vedas and the PSntardtra Pradyumna introduces at) 
religious rites which are to be performed. Anlruddha reveals 
tbe nature of the self 922 The Lord has four arms in this last* 
mentioned group, two In the second, and Para Vasudeva is 
dark in complexion with four arms 923 The number of otbhava - 
avatar as is said 'o be 30 as against the 39 mentioned in (he 
Akirbudhnya-samkitS Upendra, Dadhibbakta, and Hayagrlva 
are also mentioned as divine descents 924 

There descents are of two kinds, principal and secondary. 
In the former, God comes down In person. In the latter He 
enters into a body, tbiougb His own nature or Hts power, 
whether it Is to take the body of an animal, or a plant like the 
short mango tree In tbe Dindakarapya forest, or a secondary 
form like that of Brahms or giva. AH these are taken np by 
Him at HU sweet will and pleasure 92S 

The antarydmin form is stated to be like a relation, ever 
present, whether the seif is In heaven or hell 928 


921. Ibid. p. 193. 

922. Ibid. pp. 186-188. 

923. Ibid. p. 193 

924. Ibid. p. 193. Vide :—AkS. V. 50-6Ta. 
923. Ibid. pp. 189, 190. 

928. Ibid, p, 202. 
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Vide * 

^^TT?CTT % « 

The arcs form is like a relation to all. It Is within the easy 
reach of the devotees 927 jt j 3 gaid that the six qualities 
( sSdgunya ) are present 1 q an unexcelled way In the mantra and 
idol, thereby meaning that the worship of the idol leas good at 
visualizing God through the mantras. God is present alike In 
both 928 

Vide: 

^r^jpnf ^iferrf gggfe mfr i 

He Is the object denoted In the mantra and remains in the Idol 
out of compassion for the people.929 

Vide: 

fgc>i 3 II 

God Himself states that In tbe five forms He Is accessible more 
easily la every succeeding form, thereby meaning that He le 
most easily accessible lo the arci form 930 

Vide : 

tranrerre ta gg ra raf <r?rarggj i 

inr^gnft n 


917. Ibid. p. 199. 

920. RTS. I. p. 424. 

939. Tattvatnyaculaba, p. 216. 
930. TTr. Bb, p. 202. 
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One most take Interest tod care to worship God In the are# 
form as If He was powerless, dependent and fit to be 

protected.831 

Vide : 

sprats} ^rrfiTH trcm&rt i 
^ ^euarrftr srsntsrn •• 

Certain deities are forbidden to be worshipped Arjuna, 
Vyasz, Para£ur&ma, Kubera end some others are included to 
this list 832 

Those who get released and reach the Highest Place are 
atomic in size and radiate spiritual atoms of the size of the 
triad 833 

The Vi$jtu-samhitS has about 3000 stanzas in 30 chapters. 
A sage called Sumati instructs Aupagsjana on Pafiearatra 
doctrines. It contains a brief and luctd account of the doctrines 
on the earya and hriya aspects of the Agama. It gives aa 
Interesting classification of the devotees of Vssudeva 834 

The Pudma-samhita contains more than 9000 stanzas In 
82 chapters. It has four sections, jAana, Toga, Ktiya and Carya, 
with 12,5,32 and 33 chapters respectively 

The jfiana section begins with an aeconnt of the 
circumstance which brought the tamhita into being At the 
bidding of Brabml, sage Saipvarta went to Pa tala and learnt the 
system from Kapila who gave hia version of this Agama in one 


.931. Ibid. p. *02 
832. Ibid. p. *02. 

832 Schrader, p. 67a, cites a passage from KiS. which text is not 
available. 

834. PI. II. 26-S3. Cf. SA, Appendix, m. 
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and a half crofe staazas. H^retUrncd to earib and taught the 
doctrines to Kapva and others who are the Interlocutor* la this 
samhlt J. 

The Lord la said to have promulgated the system. He Is 
referred to as Xdldeva.935 Among the two derivations offered 
to the name * Pancardtra*, the word * rStra * Is taken In the 
sense of lustre and it Is held that the other five systems936 
became lustreless by the side of this system. The second Inter* 
pretailon take? the word as dead or ineffective In the sense that 
the other systems became worthiest by the side of this system^? 
The Pancardtra system is said to be of four siddhantas 938 The 
number o/ texts is a^ld tp be 108^933 The evolution of vyuhas, 
divine descen*s,94Q me nature of Brahman, 941 the process of 
creation and the means of getting mok§a are dealt with la this 
section. SSlokya is said to be the k<nd of mok$a in which the self 
become*one with Brahman, like the water io the river, miogling 

r* 

with the water In the sea.942 The lattvas ate enumerated to be 
fiftyoue in nurabsr.9 4 * The cheated world is described in all Its 
varieties 944 The purpose of the Lord’s holding the conch, 
dlscus> lotus and club ts stated thus,: 

snrf^nr 3*: t 

g^rct TT 3 raw? ^ *r^i erar 11 

935. PaS I 1 IS 

933 The other systems are 3aj'va Yoga, Sivpkhya, Sauddht and 
Jama, Vide . Ibid, I i, 47-55. 

937. Ibid I 1,74. 

931. Ibid, I. 1. 80-97*. 

939 Ibid. I. 1. 00-110. 

940 Ibid. I. 3. 6b-4®. 

941 Ibid. I. 3 ; 9. 29-40. 

942. Ibid l. 9. 30-53. Note that aayujya also is mentioned la L 8.34. 

943. Ibid. I. 8. 39-48. 

944. Ibid, l. 9,12. 
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The second lection Is on yoga si a means to get mok$a, 
Karmoyoga and jiidnayoga are the two kinds of yoga. The former 
consists In fixing the mind on doing what Is enjoined In the Vedas . 
The latter Is of the nature of fixing the mind on attaining the 
highest goal.945 Yoglc practices as laid down by PatafijaH940 
are discussed In detail with slight alterations to suit the purpose 
of the Agama. The object of meditation is described to be 
Vi$cu,®47 

The third section, KriySpada , treats the ways and means of 
constructing the temple and Installation of Idols there. The 
religious leader or preceptor Is to take charge of the entire 
proceedings starting from the selection of sites which are said 
to be of four klnds.648 Locality for this Is of eight kinds 949 
Fortyotne kinds of temples are enumerated and described.950 
This is followed by the selection to be made for the making of 
the Mulabera which should be of a specific colour.®51 Four 
chapters are devoted to the Installation of the Images, 952 Tbo 
section ends with the methods of domestic worship952 

In the same section, mention is made of the five forms of 
God (pancamuTti) with the form of Vigpu at the head of the four 
vyUha forms.954 The Supreme Being is referred to as Adim0ru®5S 


948 Ibid, n 14,9 
948 YS n 29 

847 Ibid, n 6 Bb-16. 

948 Ibid IU 1 22a 
948 Ibid m 2 
950 Ibid. 01 8. 

8S1, Ibid. HI 11 . 14. 
952. Ibid. m. 25 to 28. 
953 Ibid IU 82 
964 ibid, m 2.29, 30. 
965. Ibid. m. 18. 49b, 
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The five forms,056 Vfisodeva, Pgruja, Saiya, Acj’Uli end 
Anaots, are to be Installed, All these suggest that the 
Vaikhanasa tradition must have beeD the baits for the develop* 
meat of the Pificaritra, 

Six Idols are required to be Instilled In the temple. A 
temple with all the six It laid to be of the best kind, with 
three of the middle kind and with only one of the lowest ktod. 

Vide ; 

srenrt i 

^T<rtr«irsTT*?iT ^ i 
nfojrr: fevmrsqr: ^srTqrg^rirr fl 

twr xTTtfftrr flwr # 1 %^ i 

III, 19. 1 3a. 

The fourth lection, CarydpSda , deals with the methods of 
Worshipping God. Those who follow the Ekdyona recension 
have the prlftar> qualification for attending to the acts of 
worship. Others, who choose to adopt this method, have only 
a secondary status 957 Initiation (dtk$3) bestows on those who 
ire not otherwise qualified for any Vedie rltoai, the required 
qualification 956 The second and third chapters give an 
elaborate description of the procedure to be followed for 
Initiation The details contained in Chapters T-IV prove that 
the rites of the PdncarStra ere not antl-Vedlc Worship that |a 
conducted every day is called Nttyotsava and this is to be done 
for the welfare of the country as a whole. Varieties of dance 


850. Ibid. Ill 18. 66-65, Cfs SA< XXIX* 70b-71a, whara Amruddba 
takas the place of Ananta 

957 Ibid. TV l, Sb-B. 

858, Atf, ly.LMj 
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poses and musical instrumenfs that are to be us?d show that 
worship of God“fs not simply a Vedic rftuaf but is a feast to- the 
eyes and ears, giving rise to immense delight to the* parttcipdrift 
and spectators 959 Chapter VI described how** God is to be 
worshipped in the house Attenuo* s to God ( upaeara) are said 
to be 121 in Tjmber.QSO Yalrasana 951 is an additional stage 
which the other texud-* not mention Several mandalat (and 
Cakrabjamapdala In particiilai) are treated in Chapter VII. The 
ceremonial bath ( snapana )—its rno9t difficult kind is Sahasta • 
kalafabktstka —finds adetailed treatment in Chapters VIII and IX 
respectively. Chapters X and XI give a detailed account of the 
conduct of annual festivals ChapterXHI contains a lucid 
account of the daily root toe divided into five kinds Expiatory 
rites are described- along with the mantras which are to be 
used.652 The differences among the four siddhnntas are discussed 
in Chapter XXr Mudra is described a9 a particular arrangement 
of fingers. The two palms should be smeared with sandal paste 
before mudra is formed. This samhitd enumerates fifty<wo of 
them and describes each one of theifrM^ Chapter 23 Is devoted 
to the role of mantras in worship. The mantra enables the 
person who utters it to reflect upon ail beings. It saves one 
who recites it from bondage, 

Vid* • 

IV. 23. 96b-97«, 


951. Ibid. IV S. 

980, For the sake of convenience, 18 of them are enumerated: 
IV. 6. 82-6* 

961 fbid IV Q 39a. 

962 Ibid. IV 18 . 19. 

983, Ibid. IV, 22. 
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Another direction that Is given here Is that muntra la to be well 
guarded es a secret. The suffix ‘ ra ' Is osed here In the 
masculine gender. 0 ** The mantras are stated to yield relatively 
higher results in different yugas *65 This chapter describes alto 
how one could recite the particular mantras and succeed in 
getting full benefits from them. The DvadadSkfara. Astsk?ara 
and Vifpugayatrt are mantras of the vibhavas ; those of the other 
forms of Vljtiu like Yajfiavsraha, Sri and others are elaborately 
treated Id Chapters 24*33. Sudardana mantra takes up the whole 
of Chapter 32. Not only the mantras of those deities who form 
the rettnue of Vlsnu get a significant place, but also of the seven 
Takftnls (Sundarl, Maoobari, KSrnegvarl. Padmtnl, Ysmlnl, 
MaltbunapMyS and Ratlpriys) 0 86 The mantras of ptiaeas are then 
described, Padma, Sanatkumara Parama, PBdmodbhova, Mahendra 
and KSnoatantra are said to be the best texts *87 

This sathfiila, which is based on ihe JayBkhya, Is intended to 
be used In the temple at Kafici Yet, It has become more 
popular than other texts by reason of giving complete Infor¬ 
mation on all aspects of the \gama This is therefore adopted 
as the standard text wherever the PancarStra mode prevails 

The Purusottama-samhtlB has one thousand stanzas In 
34 chapters. The Kttyn and CaryB aspects of the Kgama are dealt 
with here The NSradiya*samhita has a little above 3500 stanzas 
In 30 chapters. Bbrgu teaches the doctrines to Atrl Vfisudeva 
is stated to have sprung from Vj$$u He is Paramahamsa, 
Sankar§apa Is Vyeman , Pradyumna Is Kida, and Anlruddha is 
Harhsa. Visudeva is a|60 stated to be Puru?a, Safikarsana is 
Satya, Pradyumna is Acyuta and Ngrsyapa Is Anlruddha,W6 

•64 Ibid. IV. 23. Q7b~98« 
ees, Ibid. IV. 23. 94b-95. 

066 Ibid. IV. 33. 154-169. 

667. See under fn. 757. 

968 I, 03-46, 
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It lg not clear whether tbis depiction of VyUka represents an 
attempt at reconciling the P&ncaratra and Vaikkanasa concepts of 
Godhead. Another interesting feature h the spirit of tolerance 
noticed n Chapters VII and XI, which contain an exposition of 
the system of Worship of 3iva is said to bring certain 

benefits. 069 Different kinds of offerings to God are recom¬ 
mended. 070 

The Markapdeya-samkita , which has about 2500 9tanzas in 
32 chapters, discusses the carya and hriya aspects. Mirka^deya 
discourses on these to King Pj-thu. In 8 chapters of 3500 Jlokas, 
the Vi§putilaka-samhita discusses yoga , mantras and festivals. 
The information on these topics is highly useful for supplement*, 
ing the study of oUier works. Each chapter has a very large 
number of stanzas. Brahma discourses on these topics to the 
sages. The Vidvdmitra-samkita t containing about 2700 stanzas 
in 27 chapters dealing with the carya and kriya aspects, Is in the 
form of a discourse by Vi£vamitra delivered to KaSyapa who 
became dissatisfied with the systems of Mimdthsa and Vedanta . 
Vi^vamitra had received this doctrine from Brahma. The 
following stanzas explain what the word 1 hhaga 9 means when 
it is applied to Bbagavan, 

siirej: sr% cT*sr 8 

WftfcfT*! sftsf %3Ts I 

i^ST **75^57 H IV 2 ‘ 4 * 

-Cosmology and the DvadaiSk^aramantTa are dealt with in 
Chapters 4, 5 and / 

The grlpraina-samhita has about 5500 stanzas In 54 chapters, 
Nirsya^a expounds the doctrines In answer to questions put by 


969. Ibid. 42-44, 45a. 

970. XXL 2-4, 
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^ri, and henee the title, There are pertain passages here which 
are Identical with those iq the Sattvata and Jgoara samhitas, 
perhaps borrowed from them It is mostly devoted to the caryQ 
and knya aspects and gives useful infer sattor, on the conduct of 
festivals in temples, Separate chapters are devoted to the 
treatment of yoga, paficakqlaprakrjyg, prapqtli and rules of 
expiation, 

Saftkar^apa descended as Narasiihha through a portion of 
H’s power and Pradyumna became Rama 97 1 God telle Lak$ml 
that till the time He gave this account, neither the enlightened 
ones (ffianim) and vogw, nor other? wer® aware of the ere§ 
form. 

Vide' 

srrfwJTf trtfvmtm i 
frit Sir tfPRnrniSfrisfatf srerrrir it 

iv. ffc, gft 

Thli passage Is evidence to chow that ihe arcs fora? of Qod Is 
not verv ancient In Us orgit, Tagic practise is stated to b® the 
©sans for obtaining mok$a. 

This torfihitg is followed In the lir! iJatftgapg^lsvaml temple 
at Kumbhakonam end has several expressions which are of 
Tamil origin 673 Many festivals which are held |o the temples 
of South India, Tamil Nado in particular, are mentioned ®7§ 
Several dance poses, musical melodies and instruments are also 
referred to. There are other tarphitSs, moat of them deattog 
generally with taryg and kriyft. They treat of the construction 
of temples, the conduct of festivals and expiatory rites, fogk 

m dw.7 ShVP 404,44,4*8 

372 K^amba, jEV. 8, mtJtiala, KY. 17, uMMeanh X.Y, iS t 
mteryeqs, W.Y. § \ mmsds, XhVI. 7®. 

87*. Plan, milt, Aibysysnetun, %m li, Atyoom, Mm 64, 

ASV— 37 
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practices and linguistic occultism do not get much attention In 
some of these works. In the treatment of the subjects, between 
one text and another there Is not much difference. 

Much Importance cannot be attached to the enumeration of 
the names of sarkhitSs In some of the texts. For example. In the 
Psdma , Mdrkandeya and Hayailr^a sarhhitds and the Pisnutantra 
their own names head the lists. On the other hand, the 
Kapinjala , Pdramedvara t Bhfiradvaja and VtSvamitra sathhitds and 
the Mafundra tantra mention the name of a samhitd other than 
their own at the head of these lists Firstly, there Is no 
evidence to show that the order In which the texts are 
enumerated was the same In which they were composed If the 
order was meant to declare the precedence of one over another, 
then all the lists should reveal uniformity ia their enumeration. 
Secondly, there is no evidence also to show that this enumeration 
of the texts was net Interpolated subsequent to the composition 
of the works In which they get mentioned Thirdly, such lists as 
those In the Padma, Mdrkandeya and other sarhhitas commence 
with their own names as heading those lists, perhaps to lay 
emphasis on themselves as more important than those whose 
names are enumerated there Lastly, reliance must be placed 
on other pieces of evidence such as references made (n one text 
to others, likd the Ahirbudhnya-samhtta and Lak^mltantra referring 
to the Sattvata and Jayakhya . Significance must also be attached 
to the mention of some texts as great. Until more Information 
is available regarding the contents of the samhxtas now preserved 
only In manuscripts. It will not be practicable to have an 
estimate of their contribution Besides, the texts that have 
been mentioned here are the most important ones which the 
leading exponents of Valgpavlsm have chosen to cite In support 
of various topics. 



CHAPTER VIII 


AG AM AS AND VAISNAVA LITERATURE 
• 

The system of Vigistadvalta represents the philosophical 
side of Val^avlsm. The term came to be used to refer to a 
•ystem of philosophy which Is based primarily on the Upanisais 
and was developed by a long line of writers like Bodhfiyana, 
Nathamunl, Ysmunicirya and Ramanuja. Because of Its tenets. 
It was referred to by expressions like vi&\§tairavya\kya$H 
iravyaikya and others. Sudartana Sttrl (1300 A.D) was the 
earliest writer to use the expressions 4 viSift&dvaita \ to refer to 
the system.©^ 

As philosopn, the system of Vai^avlsm grew and developed 
on the triple foundations of the Upanisais, Brahmasutras and 
Bhagavaigitn . The Puranas , notably the Vispupurdpa, the 
Vaisnaaa Agamas, Vaikhanasa and Pdncaratra , and the 
NalSyuadxvyaprabandha in Tamil provided the basis for the 
grDwih cf the religious aspact, Philosophy with its theory and 
religion wi*h us practice, hive blended harmoniously to give 
ri9e to a 3yuein (call u a creed or by any other name) which 
provided suffering huminiiy with ihe means to get over the Ills 
of the world and lead a happy and prosperous life hero and 
hereafter So the phi 1 osophic ii b.sis Jus not been free from 
the religious tinge and the foundation* of ns religion have a 
philosophical background Vals^avism has a glorious heritage 
which did not discard either the philosophical or the religious 
background. It is a result of a synthesis of an ecstatic and 
rapturous experience of the bewitching beauty of God and an 


974 Jrlbhdyya I, p. 184 (Venkateawar Proas, Madras); JV/Jya- 
sudarrfaaa, p 1317. 

975 V*darthas*hgi ah* with T&tp&TfwUpika (Brmdavan edition) p. 46 ; 
SrutaprakfiiJcJ, p 918. 
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Intellectual Insight into the problems of reality, Thai neither 
was reason undermined, nor emotion given a stoic burial. 

Brahman, which Is qualified by the sentient and Insentient 
beings, 19 Bhagavan, Vasudeva, Nariyapa and Vtfpu In 
Val^avlsm, Nothing exists outside Brahman, while everything 
exists as His mode or attribute ; and It Is only by admitting this 
that the names of ' Bhagavan ° and others become meanlngfnl. 
These names occur frequently In the figamas&I& and the 
VispupurSna 977 Their foil significance is brought out In the 
Xgamas. 678 The Vi$t}upurapa 979 does offer explanations for the 
use of these with reference to God, Whether this work Is 
Indebted to the figamas or vice-versa ts a problem that cannot 
be solved now for want of adequate evidence A synthesis was 
effected by treating Brahman as Identical With Bhagavan, 
Vasudeva, Narayapa and Vl$tju. 

As a result of this. Brahman came to be looked upon as 
tagutfa and among the qualities, six (jftana, virya, bala, atfvarya, 
iakti and tejas) are considered outstanding 980 SuU, Goi is 
considered as having countless qualities on the strength of th« 
Parnate and epic descriptions.W While God t« required to 


978, uT II 8 , XI, 1 j XIV 1 [ XV 9: XVII 3: AhS II 29 ; VI 20 | 
XLIV, 34b , LIU 13a The VaikhSnasa texts use the word ‘ Vi$ij u ' often to 
refer to Ultimate Reality and also designate Him as Adimlrti ; KA I I ; 
SA XXXVII 4, VK pp. 249, 503 Sometimes He »a referred to as 
Nirsyatia, VK p 497 Vide • 

FT?? T^Tr?wfft wmaiwrsj i 

VK p, 481. 

677 VP I 1, 31 , I 3 4{ U. 3, 41 ; HI, 11, 94; V. 37*86, Cf Bh ], 
fi I : Varaftapurana, XG 3, 

978, AhS LIT; SA XXXI 64, 

979. VP I 4. 8 ; V, 6, 78-EO, 8S 

WO, IT II, 88.33; VP. VI, 8, 79, @3, 

Ml, Vmut* Piirw, LXXIV, 40 ( MM. K*r f a, imifl, IS. 
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Have a body, according to these latter sources, In order to 
justify His several oames,98l the fcgamas remained content to 
recogrije the Ultimate Reality as having a body In the form of 
these siit qujlitles.983 The negative references,984 which 
amounted to on Interpretation of them as representing the 
absence of defects In Qod, gave rise to the evolution of 
another concept, namely, absence of those qualities which are 
St to be avoided. In this, the 4fc»?<?*985 have played a 
significant role, of course following tfie line of treatment In the 
tlpanisads, This aspect of the sagunolpa of Brahman Is found In 
•he Paccar a tra slope, It has Influenced Rsmgouja in describing 
Brahman as opposed to all that Is to be avoided and a stores 
bouse of multitudes of natural and countless auspicious qualities 
of unlimited *¥cej|enoe 

Vide ; 

f?37Ton3<JT*TUTif*?s i 

Vtdirthosafigraha, p. 44. 

An Important feature In the treatment of Brahman In the 
Agamas te that He la ever associated with Srj. :-}ri Is gjfetl 
latent In Brahman Both have full powers to create, protect 

rn. Mbk into, qqvi #», Vershapunpa, XXXtv^h 

083 APS, VI 3Sa, tx. 3gbs LT m. 3, Cf AftS, «=flu i 

IT XXIX 19 : xxxvt, SP--83. YK, pp, 49*»3 , 878 

984, Vide 

wwrwr ferff fsrf§rap?»tef^ras 

trairms i 

§>&« m vm. i s. at. 

Abs Si, 88a, AM, IS, 83&, U, lie, Si. ibid, mv @7, 
f stars Vpsnlfid, vJ, U, 19. 
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and destroy the world Both have over-lordship over created 
beings.086 The two become a single reality, as It were 98? 
Since God cannot be ever dissociated from Saktl, Brahman if 
said to be non-dual. 

Vide : 

5TB* fsTJ^TSSq; I 

LT, XVI 24a. 

This is not Adoaila, for in the latter nothing exists apart from 
Brahman But here gafcti or Sri exists to Brahman She is not 
noticed when there Is no creation, but is made known as distinct 
from Brahman when there it creation. The existence of dakii in 

4 

an explicit state is not dented, and so this is a two-in*ooe 
reality When both Vl$pu and Sri are held as equal io the 
possession of auspicious qualities, and become the refuge of the 
selves, there is not much difficulty In explaining the passages to 
the Laksmltantra9B 8 and Ahirbudhnya-samhit* 989 which glorify Sa 
as having full responsibility for everything. 

On the trancendental plane, VIsqu and gr! form a unit as a 
philosophical principle. But they are referred to as dharmin and 
dharma , bhava and bhavat t and ahantS and aham So £akli or Sr! 
can be considered as an attribute of Vi§QU The two are 
inseparable and so are treated as a single pnuclple. Sri can 
therefore be taken as prompting, or acting as accessory to Vis^iu 
in creation and other functions AhantS and such other 
expressions disclose the self-luminous nature of Sr! and so, tike 
an attribute to ne substance having It, grl acts and brings 
credit, not to herself but to Visnu, In this way, the attribution 
of one’s function to the other must be understood 

98S LT II 13-19, 

987 i Abs. in. 26b. 

988. LT IV 5 

989, MS V. 3b-5. 
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Yide . 

grr^r^q fq% sra «TT«req xrtvrqt: i 

IT II 17b*l8a, 

Visqq It the husband of 3rl,990 and as such both could be 
treated as a unit as la any Veiie ritual. Tbit concept hat 
developments In tbe Purspat and epics 991 

The Vtilstidvslta concept of Brahman is associated with 
Vlp;n and gri being recognized a> tbe Divine Couple, Tbe 
compositions of the fekvan subscribe to this vtew.993 Tbs 
Siddhitraya has the word ‘ grimali' ae an adjective to ‘ pump * 
in the benedictory stanza 991 Yamuna’s Catuiiloki is in sole 
praise of grf R^tiJ nuja usee the words, Mrlolvisa’ and 
* drfya^pati frequently in bit works 9 ®4 

990, LT xxxviu 8 j x». 21 , 40 , AhS, v, 83s , Ivi, 13« 

991, VP I 8,17; R, VI, 120 13, 

992, Mudai Tiruvantsdi, 88 , Tirtivaymogbi IV 8, lO, VI, 10 10. 

193 sftrrfit fftrorft 

*rwg trtr t?rf$rsr. arfer^fri n 

" 4 - swm t 

&rtbhitr/a, benedictory versa 

ftfffcnpfaorit f?$&r m\ \ 

V%d»niaseta l Md 

fssnrs qnwTfjqwft \ 

¥ed(int$--&pi}t ibid. 

Bhag6vadgM‘bhatya< tairdduslery passage. 

Gt sure? tftffcrrer# fftrrwqftsftsfr i 


lt. m u. 
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The concept of LaksmI, developed in the Laksmitantra aa<3 
Ahtrbudhnya-sarhhtia, is not admitted as such In the Vi£ist3dvalU 
system. She does anything only at His command Some 
thickets glorify 3rl, heightening her greatness at the expense of 
Vispu's eminence.993 It la therefore essential to be cautious let 
Interpreting passages about her In the Panearatrq texts. 

In this context, it Is ralevant to refer to the plao© of gri in 
Viisnavism subsequent to the period of Ramanuja The 
Tenkalal school holds that 5ri is a self, the consort of Visnu, 
ever associated with Him, She is referred) to as the mediatrix 
for the self to win the favour of God Without Her mediation 
none can get GodN favour This must be unlerstood in the 
light of a role which an Ideal wife plays in favour of he? 
children. The Agamas too lend support to this aspect of 
Lak^mf If were to be on an equal footing with Visnu, 
then she cannot be a mediator The Vachkalat sect treats 3rf 
and Vj§nu as equal for all purposes and as ihe parents of the 
world She is not only a mediator, but also fit to be attained 
even as Vig$u Is. There Is no need to exaggerate one view at 
the expense of ihe other, A woman has a dual role to play as 
wife and mother, The two sects have different approaches 
towards the place of Sri, which deserve due appreciation It 
will be prudent to avoid vehemence In criticising either view 
with the intention of maintaining one's standpoint It is 
needless therefore to raise the Issue as to which vl©w is mors 
Correct, 

The significance of * VUI$tadvaIta * is explained as ‘non* 
duality or oneness of Brahman which Is qualified by the sentient 


996 Sforraratafij 37 : CatuMfaki, 3 , 


Of. driituU 5, •, 9, 


Vdktinftogatya, 
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and Insentient beings which form Its body.996 Another 
explanation is that In this system the cause of the world, 
namely. Brahman with the sentient and Insentient beings, in Its 
subtle state, is not different from the effect, namely, the world 
which Is Brahman In Its gross state with sentient and Insentient 
beings 997 The VedSntins cits a well-known passage from the 
Bfhadara^yaka Upamsiad^Qa to support the relation of body and 
soul between the created beings and Brahman in order to fortify 
the VliJIsfadvalta view 

The concept of Brahman , as advocated in the Kgamas f 
admits of gaktl’s emergence from Brahman and disappearance 
within It at the time of dissolution. From gaktl, both the 
sentient and insentient beings emerge at oreation.989 Those 
■elves which do not get released daring dissolution eater Into 
gaktl. During both the periods of creation and dissolution, 
Brahman alone exists, the created world being only the 
manifested condition of gakd So the oneness (admail ti) of 
Brahman remains for ever undisturbed, The selves lie there io 
both the states This appears to be sufficient for explaining the 
concept of VigistSdvalta, if it is remembered that ^aktl is only 
an attribute of Brahman, The exponents of Vi^igt&dvaita have 
not considered this aspect of the Agamic concept of Brahman, 
nor is there any clue In the flgamat to support the relation of 
body and goul between Brahman and the world of matter and 
salves. 

990. Vide 

sr iwrtj f^g m m t, 

% TO*®? sr^fsrflr crftanpnrratai < 

Srbhhsrya, II. 1, 9. 

@97. 8rtbh6?ys wim ten eeaffl@nt&rles, Madrasi eda. p. ifiol, 

998. 8rU, III. 7.343, This aspect gets an authentic treatment in Sad 
and the Universe in the Vedantie Theelagy etRamnufe by Irie J, hstt. 

999, LT. VI, 30; AhS, V. S*ll. 

A8V—38 
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The Agamic concept stated above regarding Brahman offers, 
an explanation in support of treating Hun as both the material 
and instrumental cause for the world Brahman is not separate 
from 3akti Whatever changes take place in £>akti must be 
admitted to take place in the dharmm % namely. Brahman. If it 
could be admitted that Sakti is mauimate, then Brahman can be 
taken as the instrumental cause slso. Since 3akti 1 $ the sams 
as Laksmi, and so animate, and gaktl gets transformed into 
prakrti and Its evolutes, St would be better to take £aktl as the 
material and instrumental causes of the world Whatever £aku 
does, may be ascribed to Brahman , and thus the theory of 
causation stands explained. 

The concept of the freedom of Brahman from limitations 
regard to time, space and objects ha9 support in the Ahirhudhnya « 
samhxta where a passage describes this limltlessness in a variety 
of ways.*000 

The oyuha vtbhava and other aspects of God’s existence have 
been incorporaied in the ViSistadvaita system In this 
connection, u become® difficult to explain what inspired the 
glorious descriptions of God in the Vi£is{advaiia works, as 
there is not much in the Pancar&tra and Vatkhdnasa texts that 
could have evoked it. Both the Agama texts describe how the 
idol that is to be made should look like, the weapons it must 
hold, its ornaments and postures The methods of constructing 
the temple structures to serve as shrines for ihe deities are dealt 
with >n elaborate detail The Nalaytraprahandha , which bears 
the influence of the Agamas t does not Contain much to account 
for these descriptions, but the poeuc imagery in the 
composition of the Szhvars could have suggested the descriptions 
in ornate style Besides these, there is the Jitante stotra, which 
is written in a classical manner that reminds us of passages in 
the Bhdgavata , The Narayaqiya section of the Mahdhhdrata 


10CO AhS II 46 53 
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contains only the opening verse of this slotra. It is also doubts 
ful whether this stotra was then available tn full, The entire 
work in six sections could have been composed later, keeping 
that stanza at the beginning 

The Stotraratm, which is an early devotional lyne of 
Yamuna, contains 3 wealth of stanzas noteworlbv for poetic 
excellence and emotional appeal. Its author appears to have bean 
Indebted to the JitanU-sMra 1001 Likewise, tha Gadyatraya of 
Rgmgnuja and his introduction to bis BhagavadgT,t8-bha$ya 
preseot grand pictures of the appearance of the Lord. All these 
were not definitely inspired by Agoma texts. While the Kgamas 
speak of only the six qualities, many more qualities which 
glorify God's attempts to endear Himself to His devotees, ore 
described in a charming way in these works of RsmSnuja. it is 
quite possible that the Azhvsrs’ compositions which depict the 
glory of the a*ta form owed much to the Jgamaj, though In 
contents there h not much in common between the Kgmos and 
these poems. 

There Is not anything special in the Agent** regarding the 
individual self which could have impressed the exponents of 
Vi^i^Edvalta, However, H is probable that the prepaid doctrine 
gained admission Into Vigt^edvaita as a result af the Influence 
of the Tmvgymoghi , which in turn wag inspired by the treatment 
of this doctrine in the PdftearStra figeme texts, particularly In 
the Laksmitanlra end AhirMhny&’seMitS. Perhaps, tbit 
influence did not allow scope to the paths of karma and jna»e. 
The bhakti way also suffered the same fate, though not to (be 
extent as the other two. In this respect, the Vaikhatiase Agdma, 
which advocated only the yoga way, did not command attention. 

Regarding the state of release, the Agamas describe if as 
related to the Highest Place (paramapeda). It is made of eoa* 
material saliva, representing as it were solidified splendour. It 


1001 Stotfaratna, 32-45, 
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Is clear and flawless and It provides limitless bliss Enjoyments 
there are blissful, regions are blissful and the bodies of the 
selves which attain are filled, as It were, with knowledge and 
bliss The Lord’s body Is made up of the six qualities It la 
difficult to describe that place 1002 Tbe selves do not suffer 
from any defect in their senses and they take no food 1003 

In describing the attractiveness of tbe region which the 
released souls reach after death, the exponents of Viil$iadvalta 
have displayed much ingenuity and imagination. They depict 
an ideal world made up of non-material sattva The mansions 
and halls, quadrangles, parks and pleasure ponds are all 
pictured as magnificent, the like of which conld not exist 
anywhere. It Is called the eternally manifested glory of the 
Lord The Lord is there, attended by numberless selves, 
eternally free and released This kind of description Is in 
Ramanuja’s Vatkunthagadya and in tbe Nityavrbhuti sections In 
the JVySyastddhSnjana of Vedsnta-deSika and various works by 
others. 

The literature cf Visisjadvalta is vast and varied in form. 
As far as their dealiogs with the figamas are concerned, some 
works are Id tbe form of stotras, some discuss the validity of the 
Agamas and some others are In the form of manuals of religious 
practices, particularly of the mode of worship. 

The doctrines of the Panearatra are found recorded for the 
first time io the Narayanlya section of (be Sfonttparvan of the 
MahabhStata 1004 The Vt^upurapa is the earliest text to treat of 
Godhead against the background of tbe Panearatra doctrines. 
Vlsnu, Naiayana, Bhagavan and Vasudeva are the names of the 
Supreme Deny 1005 He has six qualities and is free from 

1002 AhS VI 22-25a, 31 . LT. XVII 9-15. 

1003 LT VI 16 

1004. Mbb. &BDU. ch 342-360. 

1005 VP VI. 5. 79,80.82,87. 
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defects. 1006 He has a form made up of powers which take the 
shape of the universe. 1007 gri Is ever with Hun and la all-, 
pervasive like Him 1008 She grants the fruit of mok§a 10Q9 She 
and Visnu are the Divine Couple, sad none Is superior to 
them. 1010 The Hlghesst Plaqe is full of knowledge, pure and 
Imperishable 10U The vyUha theory Se well.known and gets 
frequent reference giving the names of the four deities 1012 

There are other P«rS{iail013 which refer to the P&ficaralrn 
doctrines. Some, however, condemn them 1014 The Bhogavala 
contains references to the Aioma mode of worship, types of 
arts foms and the advantages of adopting ibis kind of worship, 
The vyUha forms of God are also referred to, Bhakti receives 
prominent treatment here and prapotti also is extolled as the 
means of salvation. 1019 

The JttanU-stotra, which is held as fit for recitation during 
the five times during the day when God Is to be worshipped, is 
a perfect Paftearotro work The first stanza u given a detailed 
exposition In the Ahtrbudhnyasafyhita,\QIQ and this Is proof that 
it was composed before the SaifihuS . The other stanzas in the 
six sections could have been composed later. It advocates 

1QO0 Ibid, I. 82.63 s V, 1. 47 : VI, 5, 88 

1007. ibid. VI. 7 70. 

1008, Ibid, I 9 17 , I. 8. 14244B, 

1000 Ibid I 0.120. 

1010, Ibid. I 8. 30, 

1011, ibid 1 0 SI. 80 , II. 8. 102400 

1012, Ibid. V. 18. 88. 

1013 Vlwudharmettara, Part lit, Padme P, iittaea I,XXXVni, Nafs* 
gillie P. XIII. Agni P. XXV, XXIX. XXX, XXXIX; XLlV, XLVUXllX, lXX } 
xxm & XXVII refer to ttavavyffba. Gans$a P. XII, 1448, Brahsiamvarta 
P. XXVI Varaba P, ©9. 27a mentions lalarima in the place at Samkartsfla, 
lvhg» P II, 7 For further references, see PR, 

1014, Knma P, 

1013 Bh. XI. 87 , far varieties of af<s<s, see ibid, Xi. 27,12. Cf, Ibid, 
XI. 2, IS ; B. 29 ; 27,49. 

1016 AhS, Lilt. 
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prapatti 1017 God is said to have bo form which can serve to 
identify Him Yet He presents Himself to His devotees 1010 la 
a human form There Is devout fervour throughout this work, 
and it is hkcly that it was composed under the influence of 
works like the Bhagavata 1019 This hymn contains a glorious 
description of the Highest Place, the appearance of the Lord 
there, the $adgunya vyuha , the pan^akdla, the s&yujya kind of 
communion in mok&a p and the five forms of God.1020 The last 
section gives a beautiful description of the Lord wilh all materials 
necessary to offer worship to Him,, One should wish for the 
conduct of daily^ fortnightly and monthly festivals, with all 
attendant music and several kinds of food preparations, Tho 
devotee mim attend on Him and render service to Him by 
offering whatever valuable possessions he has and can procure. 
There must be desire for this spiritual atmosphere to continue 
for years 1021 This section Is based on both the PdncaraXta and 
Vatkhanasa A^amas which treat these aspect of duties and 
services. 

The Nalayira prabandka % which contains the spontaneous 
outpourings of God-intoxicated divine saints called Azhv&rs, 
speaks of the Lord’s glory In various ways. The Supreme Being 
is formless and has unsurpassed bliss and countless qualitieg,102S 
Yet He takes the forms in which Hn devotees wish to visualize 

1017 Jitante Stotra I 2 

101B Ibid I 5 

1019 Ibid. I 15, 20 

1020 Ibid II 31 , IV 5 

1021 Ibid II 18-20 ; 21*25 ; 30, 31 ; VI 4-0 

Cf Hayal*r$a-sathhita t L 24 

JTfraTft srnpf ?rsr gsier n 

Jjtaalo, II. 36, 

Ibid. V. 3. 

1022. ftrursymozbi, I. 1. l ft Ttruccand&viruttam, 17. 
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flim,1023 The vyuha doctrine la referred to directly and also 
through the colours which God assumes \n each yaga 1024 The 
divine descents are graphically depicted Frequent references 
are made to the antaryamm aspect of God 102G Numerous are 
the descriptions of the area forms enshrined in many temples of 
India 1020 The initiatory rite o f p&ncas&rmkaia 10*27 in Its aspect 
of receiving the marks of the conch and dtsws, which the 
Paftcaratra system enjoins, is referred to 6 as aho the and 

the dvadag&k§ari mantras 1028 The doctrine of prapatti arose on 
the foundations of the Bhagava&gltd 1029 Yet, it gets it# 
exposition In the Pdftcaratra Agamas 10SQ It was actually 
practised by the Azhv&rs 1031 who thus reveal the 
influence, 

The composition# of the Azhvgrs to ih$ forms of the 
mjfiabera In various shrines and also to the conduct of 
fesuvals *033 The public festivals, which include procession# 

1023 MudaJ Tfruvamadi 4* 

1024. Tiruccandzivituttem, 4, It, 44 • Nanfrifiatt firuvamadu Star 

1028 Mudil TiwvQniZ&h 39, UunTum TsrU\?oJllld\ 04, P*uy4 
7 ’ruvantadi, 68 

1026 Mndai firravaatuch 7?, I'miceandaviruttfm, 46*64, P§TJy$ 

Tfrumozhi 17: II 3. HI 0 VI, 4 VIL 3 ; IK 10, TiruvtymQshi, V 8, 
V 5: V 7; X7| X 8 - Mnarzm Tiruvaatddt, SO, 82, 6842, 

1027 Pallsndu , 7 : PoTryti:hv$r Tirumoyh^ V, 4 l, 

1028, MudaJ TiruvanUdj 67, Tjru^andavmttam, 77, 7S t Party* 
Ttrumo^hu I 8, 9, 

1029 ShC ievui 6 b 

1030, AhS xxxvii, 21*3i if yvu 6U-S3 

1031 Timva/mothi VI, lo lo ; TirutiGQudav'truUGm* 92 

1033 Th® oemBceitone of tfe© Azhvsrg depiet th© d&mes, of tk© temples? 
in th©ir dfrruva form This doeg net moan that ether fern# were not knows 
to them Tha Azemas end Gusfom^ry wergnit* primary imponane® to 
the dhnm form and other forme a eenondery plso©, icons other than 
mage in the dhma form are also referred to by the izbvurs, Vide 
perumdl Tfrumozhit Uiu Periya TiYumotfo, Ih2. II 6, V, 8, V- 7, X, L 7 5 
Mmla! Tiruvantadi, 77 ; MnHram Tiruvatiladt, 38 \ Tirntcandaviruitam ; 
81, 63 
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through the streets, are described with reference (o the lean 
called the ulsava beta The Agamas contain elaborate procedures 
for conducting the installation of five or six Idols lo every 
shrine, and primary significance is attached to the mnlaberQ 
which is mostly referred to in Xzhv&rs* works That the other 
Idols including the one which is taken in processions, were not 
current in the period of the AzhvSrs cannot be maintalred. 
Besides, most of the Agamas which were composed long before 
the period of the Azhvars, refer to the installation of the various 
kinds of idols, which should point to their actual use Sloce 
the shrines are governed in their rituals either by the PdficarStm 
or the VatkhSnasa Agama, it must be admitted that the AzhvaTS* 
compositions bear the influence of both the Agamas* 

The first writer who took inspiration from the Pincat&lra 
Agama was Yamuna (916-104! AD) whose CaiuSshhl glorifies 
grl. She gives shelter to all and Her glory cannot be measured 
by Herself or even by Her Lord, Her grace alone can make 
people remain happy, while they are in bondage; and also enable 
them to get moksa . The entire glory of the Highest Place and 
the Lord’s prosperity depend solely on Her will. This hymn 
of praise Ss based on the purport of some passages in the 
Lak§mttantra and Ahirbudhnya~sarhhita which take the word 
In several senses.1033 They speak of Sri as the highest deity* 


1033 Vide 

swrfe TfjrWi^ gfctai n 

’srrferafiW srcrd’ i 

%5T<T: q* wsigSr II 

AhS. IT eib. 62, 

w^ro q^urr ^rorrm gfci » 

IT. L. 70b. 

wonm srcor ■errfejr sriMrerJ* i 

Ibid. L. 80a. 
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perhaps after the fashion of the Sukta figamas which raise 3akti 
above all, including giva. The four stanzas of Yamuna offer no 
surprise to u®, as their import Is not different from that of tb® 
passages of the sathhitas referred to above, 

Another work of Yamuna Is the Stotraratna In 6S stanzas* 
glorifying the greatness of the Lord, One among them 
speak9 of prapatli as the mofli convenient method of getting 
God*® protection and refers to the paths of karma % \7iana and 
bhakti as hard to be practised, The PtWeardtra ^gamas enjoin 
that food offered to God be offered to Vigvakaena to avoid the 
sin of taking nxrmSlya which is also called as (Hence 

Vi^vaksena is called Yirnana refers to Vi|Voksena as 

attending on God and describes biro as tfe^abbojln 

Yimuna's AgamaprBmanya h the first ex cant work which 
seeks to establish the validity of the P<Wcar3tra Agama At tbs 


ssrqrfw sr?itifoqT%r srfesft Ww m » 

^srrfsgsr sfam i 

Ibid. L 02b S3, 

"a «r^9r,’» “sj “5j ” *fsr tsiraw, i 

Commentary en LT, L 80b, 

wvrfir i sraortor j srfwm&m\f*rt it**r i 
5 srrfsmrTrfw i Krfk ; s*?* ^rrwrss: ^rfs i 

Ibid, on 82b, 83, 

1034, Stotrzrtna, 22, 

1038, Vide: 

§4 ■tfcftmNT m n 

SKS Siva, V 48b. 48a, 

asv—-39 
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outset, he shows that the validity of the Agama cannot be 
assailed by arguments based on any pramdna . Its validity is 
proved on the ground that Narayana Himself revealed It 103S 
Incidentally, the Naiyayika*s proof for God*s existence is 
examined and rejected 1032 The PrSbbakara theory of the 
validity only of injunctive statements is rejected, and it Is shown 
that statements on already existent objects could also be 
valid 1038 

It is further shown that the Pdncardtra system does not 
censure the Veda ; the treatment there of matters not dealt with¬ 
in the Veda does not point to its invalidity; moreover, it is 
admitted as valid by Bbrgu, Bharadvsja, Vya9a and others. The 
words, * Bhdgavata * and * Sdttvata * are of course used to refer 
to those who follow the Pdncardtra tradition and offer service In 
temples. Though the authors of the Smrl\s> like Manu and 
U£anas, declare that the Bhdgavatas and SdUvatas are of low 
origin, it must be observed that the people who are called by 
these names belong to the Ekayana fidkhd and the Vajasaneya 
Tajurveda and have Vedlc study, observe the sacraments and 
belong to the Bharadvaja, KaSyapa and other goiras. like any 
other Brahmins The words also point to men of low birth, 
but these are distinct from the followers of the Pdncardtra An 
analogous case Is provided by the word, * denrya \ which Is 
generally used to refer to a learned Brahmin. But It also 
denotes a lowly Vai£ya Some words convey more than one 
meaning. The priests who are called 4 Bhdgavatas * and 
‘ Sdttvaias * perform worship of the pdnca-kaltka kind, and 
those who are called by the same names attend to the cleaning 
of the vessels and keeping the precincts of the shrine free from 
dirt Thus, the very same words convey occupational difference* 


1086 Agamapramanya, para 1-10 

1037 Ibid 18-35 

1038 Ibid . 36-41 , 61-73 
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Again, those Brahmins are also called Sattoatas and Bhagavatai 
who are of pure character and devoted to Bhagavso, They 
perform worship, not for mnlrg their livelihood, but out of 
their sense of duty 1031 

Yamuna takes up in this connection the sTitras of Budariyana 
(II 2 42-45) which are interpreted by S'aftkara and Bbsskaia as 
refuting the validity of the PsncarStn Agama He prefaces hi# 
arguments by drawing attention to the faet that Vyijsa who 
glorified the paramount validity of the Pancardtra Xgama in the 
Mahabharata would not have refuted It in the Brahma-sutra* 
which he himself composed under the name of ' Badarsyana ‘« 
He assumes the identity of Vyssa with Badargyana. Therefore, 
be takes the first two stitrat a# stating the objection to the 
validity of the Pdnearatra tradition and treat# the next two tutMf 
as evidence in sopport of its validity. 

The first two state the objection. Sankarsapa, the soul, 
cannot rise from Vgsudeva, and Pradyumna, the mind, cannot 
spring from an agent, Sankarsapa. This objection it ruled out 
by Yamuna thus Since Vgsudeva, Safikareatia and others are 
only Brahman, the rise of one from another need not be objected 
to Mind is, of course, an instrument, but it is not produced 
from SiAkar$apa Besides, an instrument like ajar is produced 
by the agent, the potter, and so the objection cannot stand, A 
second method of refuting the objection lies in treating 
Vgsudeva, Safikar$iua and others as knowledge by vlrtua of 
their omniscience and because knowledge it bad from them. 
The rise of the PinearStra from them cannot be opposed, also 
because It Is known from the PaHearStra that God has perceptual 
knowledge of everything, and so the rise of knowledge from 
them cannot be questioned.H40 


1039. Ibid. 13 19, 89-91 

1040, Ibid, para, 95-102, 
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Yamuna offers an alternative exposition to the wfaolte' 
argument 1041 The first sutra may mean that valid knowledge 
cannot rise from the Pdncaratra , because Its validity is not itself 
proved The second sutra means that the Vidas are not the 
compositions of any one, while the Pdncardlra Agama is one 
such. The third sutra which answers this objection states that 
Bhagavan is the source of perfect knowledge, and so the rise of 
knowledge from the Pdncaratra cannot be questioned. The last 
sutra declares that the prima facie view stands consradlcted* 
because if the motive of God in composing the Pancardlra 
becomes questionable* then the same may be said with reference 
to the Vedas , Smrtis and Pur anas . 

Yamuna did not probably seek to establish the validity of 
the Vatkhdnasa f because objections were raised only against the 
Pdncaratra which was treated as aml-Vedic The Vaikhdnasa 
Agama is admitted to be purely of Vedic origin. 

He cites passages from the Parama-samhitd , Sanatkumdrd « 
samhitd i l$vara*samh\t& and Padmodhbhava-samhxtd Some of the 
passages cited here from the Sanatkumara-sarhhttd are not 
traceable In the printed text 

Ramanuja (1017-1137 A.D ) who Inherited the tradition of 
Yimuna, interprets the Sutras of the UtpatlyasambhavadhikaTapa 
on the lines laid down in the Agamaprdmanya He cites passages 
from the Parama , Pauskara , and Sdttvata samkitds. 

Ramanuja makes frequent mention of the six qualities* 
whenever God is described.1042 God is to be pleased with 
acts of worship God enjoys them The Highest Place 
( mtyauibhutt ) and also the world have facilities for His enjoyment. 
These are enjoyable objects ( bhagya ) like the objects of sense* 
organs, instruments ( bhogyopakarana > like the sense-organs and 

1041 Ibid 103-115 

1042 Introduction of Ramanuja to Bhagavadgltabhusya; Gadyairaya* 
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places of enjoyment (bhogyastkana) like ihe fourteen worlds and 
the bodies there, Garlands, chownes and others come under 
bhogopakarajia. Quadrangles,, courtyards and hslh become 
bhogyastkana . These, wmcb are thus classified !n the Lak$mJ« 
tantra, 1043 are mentioned by Ramanuja in the introduction to 
the Bkagavadgiid-bhasya and Sarandgattgadya The three kinds 
of offerings or means of attending upon God are aupaedrika like 
Incense, music and others 9 abhyavahanka hke dcamanjya, 
delicious preparations etc, and sdmspardika like perfumes. 
They are mentioned !n tha Ahirbudhnya samktta which prescribes 
the procedure for dally worship 1044 Ramanuja refers to them 
in the Nitya , a manual of worship composed by him where he 
follows the procedure laid down in the text mentioned above. 
Six zsanas 1045 are enjoined to be offered to God at various 
stages during worship, and these are strictly followed in the 
Nitya The use of the astra mantra , surabhi-mudrfl and tffdfiga* 
namaskdra which are ordained in the satfxhitds, are all mentioned 
in the proper context in the JVifya.lQ 40 It is thus found that the 
Pdncardtra Agama exerted profound influence on Ram&nuja W? 
Though the system of Veisnavum represents the happy blending 
of the concepts of Godhead with the names, Rhagavan, 
Narayana and Vasudeva, ihe Vi^ist^dvaUa system has been 
attaching supreme itnportance to the name, c Nardya$d % as is 
clear from the mulamantra and dvaya ♦ The name 6 Bhagavao ‘ is 


1043- LT xiv SI 

1044 AbS xxvm 20b, 21a Cf t LT xsexvi, 07>i3 t which ©Wiseify 
them into four kinds— snindf^lka, abhvavahtirlka* \3rhsjjctnfika, 
abhimftnika* 

1045. AhS, xxviu ; Gf. LT, xxyik, 

1046. ibid xxviu 78b, 79a* These lines are quoted by Ramanuja in 
the Nitya . 

1047. Some scholars are critical of the use of ibd PdHdor&tra doctrines 
by R&msmija, (Vide .—8, R Bhatt Studies in Ramanuja Vida fit a, pp* 83*85) a 
This is answered m the arguments noted above. It ftUo ably dtepfev&d 
by J B Oartnan in his The Theology of kmznujd £pp> 173474), Of, Eritf 
J> Lott God and the nnlvetse in the Vedanttc Theology of RdtnSfiitja, (p. 1®4.) 
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often used to refer to God and also along with the name,. 
* NarSyana * This is evident from the opening lines in the 
S' arapagattgadya, at the end of the Vaikunthagadya and in most 
passages in the Nttya. 

Under the Influence of Ramanuja’s Nitya, some of the 
leading exponents of Vi^lstSdvalia brought out their own 
manuals called Nitya , giving guidelines for leading the daily 
life In conformity with SSstraic injunctions. The ideals of the 
Valsnava are set forth here, following the teachings of the 
PSHcaraira Agama 

The Ahnika-kdrika In 528 stanzas was composed by 
3rirangao3raya£§rya, also known as Vanglvath£e£vara, an 
immediate disciple of Rsminuja He expects the Valsnava to 
resolve to follow the routine based upon the paftcakalaprakriys 
as laid down in the PSfiearatra Agama and speaks of the glory of 
this routine. He treats each part of this routine, indicating 
how it should be observed BhutaSuddhi and nydsa are dealt 
with in detail. Worship of God Is called ijys or ydga, and 
before It is actually taken up, mental worship is to be under* 
taken. This Is also called hjAydga. Along with God, £rl, Bhs, 
Nila, SudarSana and other weapons and all the retinue of the 
Lord must be worshipped in this part of the ritual. The six 
Bsanas and the use of surabht-mudra in bhejydiana are indicated. 1048 

Lost are the Abhigamana*3ra 1049 which was written at the 
request of Vatnkapuma by 3rivatsSnkamt£ra, also known as 
KQratiizhvan, foremost among the disciples of Ramaouja , the 
Nitya 1050 of his soo, Para£ara Bhatti; and the Nitya of 
NaiSjlyar.lOSl a disciple of PaiS^ara Bhatta Opinions on these 


1048 xxvm 504b-509a , 110-164a 
1049. PR p 138 , RTS II p 443. 

1050 RTS 11 pp 306,443 

1051 Ibid II pp 443,444. 
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aaitcra, which Narsyanamuni.1052 a follower of grivats&hkamUra 
and ParS^ara Bhafta, Krsnaomunll053 and Gj'dhrasaromunllOS* 
held, are cited by Vedanta Dcdika in his PSticaratrarakw. Not 
only are their works lost but very little is known about them 
otherwise 

The Pancastava of £rivats&Akami^ra contains five jtotrot^ 
tftzstava, Attmanusastava fl Varadarajastava y SundarabShustava and 
Vaikunthastava , Among these, the Varadarflja<tava and Sundara« 
bahustava are intended to sing the glory of God as enshrined at 
Kaftci and TlrumaliruHcolal (near Madurai) respectively. That 
the arcs form of God is glorified in these two stotm cannot be 
held to be due to the direct influence of the Jgamas Even 
before 1000 A D., this form of God was quite popular, 
indeed, from ever since the Azhv&rs wrote. They offered their 
worship to God whose form as Icon was not introduced by them 
but was already there for worship 

The $adgunya aspect, 1055 the splitting up of the six qualities 
Into three palrs,1058 0 ne pair shared by each of the three deities, 
3 ihkarsaru, Pradyumna and Aniruddba, and the Importance of 
the doctrine of prapattt.lOSl together with Its practical aspects, 
are admirably treated In tesese five poems Inability to measure 
the greatness of Sri is humorously depicted thus 1— 

wsffarwfsR tfonr srrf^ ?wr 
sTU^JTmTTi fa i 

erfsrcrregstfff fairer fig- 
s^ffrwfaffa , ?i*rr ffa? ii 

Sfrlstava, 8 C 

10S2, PR pp 111, 124*, 135, 136 tUis work seems to be a gloss on 
th© Ihntkaksrifci t from this reference) \ 152, ©tc, 

1053 PR, p, 122 The title of the work may be $attwta*nlfya. 

1054. PR, p 122. The title appears to have been Nityakarmasaritgraha* 

1055. Atimanntatava 6 , Sundarabakuitava 24, 28 , VaradSFSjast&va S3. 

1056. Varadarojastava, 10, 

1057. Ibid 92. 
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As it is really immeasurable, it does not detract from, 
omniscience of the Lord and Sir! not to know its measure, as 
tbelr omniscience oannot know the non-existent sky-lotus, 

God may bare any one of the five forms, yet the areS forms 
have a powerful appeal to the devotees, and not to others^ 

Vide • 

qrt wr fsrwrsr Trsifaereon 

sm# ^jjorntiTT^ fsn^ferejr** 

Varadarajastava, 18. 

The greatness of the Lord and of 3ri is well brought out by a 
careful use of the word ‘ Sri * in two different sensei (as the 
resort of all and as one who resorts to the Lord ) 

Vide : 

«r^r: dTOonr33ftn»ftw:mr» 

?TT wtftfo e^tT^SrtmTrfwiTf- 

ScTT few: feraWI^rcs^r* II 

Vatkvpthestavo, 29 

Par££ara Bbat(a, the talented son of grivatasS&kamlrfra, is 
the author of two fine poems, tftiraftgaTdjastava and Srl^upa- 
ratnakoia The deity at Srlra&gam is Identified with the four 
vyuha deities, and He is said to be displaying the eminence of 
the four deities. 

Vide: 

sr gwmtwrt 
fftm mei5^ srrsrilMt&ftiifat i 

foam: Tim erw srar s?j?i twrferrrar ii/ 

tfrirangarojailava, uttaraiataka, 39. 
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The four deities are to be worshipped as representatlng the four 
states of consciousness of waking, dream, deep sleep and 
transeandenee, and the Lord at irlrafigam Is Identical with 
them 1058 Visnu’s greatness is due to Laksml’s, yet the Vedas do 
not make a separate mention of ^ri’s greatness, because it gets 
Included within that of her Lord and Lover 

Vide •- 

^T5r?5«i STOSTeT %4 W*** 

tfriguparatnakoda, 28 

The above-mentioned two writers are thus seen to have been 
greatly Influenced by the PaZeardtra traditions, particularly, 
the treatment of sJrr’s greatness Perhaps, they were directly 
indebted to Yamuna's Caiuddloki, 

ParJsara Bbatra is ihe author also of the Bhagavad•> 
gunadarpana, a commentary on ibe Vhnu-sahasranama-stotra . 
While explaining some names, lie cites passages from the 
Vtsnutattva, Brahma sadihitS, SSUsaia-samhiiS and Pauskara • 
samhita Commenting on the name ‘ Vararoha which means one 
who has attained his own eminent position, the author refers 
to the vyuha doctrine. The BhSgavatas hold that Para-Brahman Is 
of three kinds, para, vyuha and vihhava He interprets sibhaoa 
as appearance or manifestation of the Lord at His will. This Is 
of four kinds, namely, (1) that which is directly assumed like 
those of Matsya, Kurina and others, (11) that in which He 
inspires specific persons like those of Para£ur3tna, Krjtiadval- 
puyana and others, (Ul) that which arises through His 
penetrating power as In respect of Purafijaya and others and 

1058 . Grirakgamjastava, uttaratat&ka, 39 . 
asv—40 
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(iv) that by descent In some Individual forms a9 In arcs* 
Appearance Is twofold, namely, pradurhhdva and pradur* 
bk&vantara. The latter does not mean another prddurbkava t 
but what Is different from it The difference between the two 
lies In the former displaying the Lord’s personal activity and the 
latter coming under the control of only a fraction of the Lord's 
activity For example, Rudra is held to pradurbhdoantara , 
because he is fully dependent on the Lord’s glory. Those who 
desire to get mok$a are required to worship the pradttrbhava kind 
end not the other type. The author cites passages from the 
Sattvata and Pauskata sarhhitas 

The four vyuha deities and iadgunya are referred to, while 
explaining the names, Maha'apas, (twice), Caturvyuha, Atlndriya, 
MahadyuM, Amrdesyavapus, Ahassamvartaka and Caturmttrti. 
The functions of the individual deities of the vyuha are referred 
to, while interpreting the names of Sarvavid, Vlcvaksena and 
Veda. The name of the Lord as Sattvai&m-pati is explained 
to have a bearing on the Sattvata system Prapattt is referred te 
while explaining the name, Samnyasakft. 

Sudar^ana, the discus of the Lord, gets a glorified 
description in the Sfudardanadataka of Kuranarayana in which 74 
stanzas describe the discus in all Its parts and 27 depict the 
greatoess and appearance of the person of Sudar^ana The 
divine couple, Laksmi-Narayana (LaksminaTdyandkhyafa 

mithunam ) is said to be carefree, entrusting the security of the 
world to the person Sudar£ana 10S9 This suggests the influence 
of the account of the greatness of Sudar£aoa in Ahirbhudhnya « 
samhita* 

Vatsya VaradScarya, also known as Nadadur Ammal, a 
leading exponent of Vi^i^tadvaita in the 13th century, gave an 
exposition of the doctrine of prapatti % in his Prapannapinjdta 


1059. Sudar&ana-iataka of Kuransrjyana. St, 100 
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comprising of ten sections. At the outset the author proves 
that this doctrine is authentic and cite 9 the Laksmi-tantra and 
Sanatkumara'samhita and quotes passages from the Vtsoaktena* 
samhila to support his standpoint With the aid of these 
passages, the nature of the doctrine is expounded. The same 
text and Laksmitantra are cited in a discussion on who Is qualified 
for this means 1060 Both the learned and the unlearned are 
qualified for taking up this means. 

Vide : 

LT XVII. 101M02S, 

That a preceptor can take man across worldly life Is explained on 
the authority of the JayskhyasamhitS^l A prop anna must lead 
his life rendering service to God. Branding the shoulders with 
heated conch and discus (3 the external mark : the internal mark 
consists in the heart being free from passion, speech devoid of 
falsehood and the body (physical motion) freed from doing 
injury to others. 

Vide : 

fisrrf^rfer: sra: Bmn 11 

PrapannapBiijSla V 57 

On the authority of giunaka, the author recommeods 
worship to the 3re g form of God He cites the Lak$mH 
(antra and Vt§vaksena-iarhhit3 to support his exposition of the 
ethical way of life which a prapanna should pursue on the strength 
of the Dharma-bSstras and Pincaratra texts and which he should 


1060. Prapanaa-pSnjsta Section. III. 

1061 Ibid. SectionIV, Cf JS Ch. XVI. 120M21. 
1062, Ibid. V. 39. 
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avold.1083 Finally, the author Insists that a prapanna should 
not swerve from the Ideals expected of him according to the 
constituents of prapatti. The way of life led according to those 
principles, will take him to the cherished goal. This text Is a 
magnificent exposition of prapatti and is mainly based on the 
Pancaratra Agama. 1064 

The five forms of God are described, one in each stanza, by 
Vatsya Varadacarya in his hymn of praise, Paraivddipancaka „ 
Among these, Vyuha Vusudeva is described first Though the 
Lord is the minutest among the minute and largest among the 
large, He is of the size of the thumb as antaryamxn and visu« 
lised by th tyogms 

SudarSana Sun, the grandson of the brother of Parasara 
Bhatta, became the disciple of Vatsya Varadacarya and comment*, 
ed on Ramanuja’s SfrlbhS$ya in his grutaprakatxka. In the Utpatty- 
asambhavadhikarana , he offers a clear exposition of the 
Vitfistadvaita point of view The Mahabharata mentions that 
the Sattvata dharma disappeared several times and was revealed 
for mankind by Narayana This shows that this dharma is 
beginningless like the Vedas which too have to be revealed from 
time to time It was revealed on the mountain Meru, and 
several sages became us promulgators This shows the sanctity 
of the place where it was revealed and that the sages had 
unanimous regard for the system taught to them That King 
Vasu adopted it is enough evidence to show that eminent 
persons took to it. The system is helpful for pursuing the four 
alms iq life (purusarthas ), as the Pancaratra texts claim that it is 
equal to the four Vedas and as it is called Mahopanisat , 


1063 Ibid, Sections Vl to IX LT II. 12. 

1064 The author’s treatment of the matter is based mostly en the 
Lafrsmftanfra, Visvaksenasar&hfta and Vi&nudharma. Tattvaratna is a 
Pancaratra text which is mentioned as glorifying Sri (VI, 6). Other texts 
are AhS SS SS SKS and AtnsamhitS. 
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The VarakapuTai}a baa the following passage regarding th@ 
mantras for worshipping God : 

«r^r% %^u55rroif i 

iTTiror rrf srq$p% t jit irTtrere n 

lvi 11 

This Indicates that the mantras enjoined in the PaTicardlra are 
as valid as those of the Vedas 9 thus declaring that the %gama is 
on a par with the Vedas The authority of the Vedas requires 
corroboration from the Itikdsas and the Purdqas, Likewise, the 
validity of the Ekayana ddkka gets strengthened on the authority 
of the passages in the Purdnds and Itihdsas which glorify the 
Sattvata dharma , The name ‘Bhagavsn* is stated to denote only 
Vasudeva. 

The author shows that the P&ncardtra system has an 
Individuality which validitates it unlike the Sdftkhya t Yoga? 
Padupata and other systems* Besides, the Vedas contain a 
number of eulogistic passages (arthavdda) which are completely 
absent In the Pancardira. texts 

While interpreting the Sutra , 

fsmsTr%*rl‘ tr^svfwfot 1 (i£4«4i), 

Sudardaoa SB 'i writes that absolute distinction is not iaeam 
between (be four vyuka deities and as sueb, the rise of one from 
another cannot be objected to As there Is something specific 
In the effect which is not generally traceable to the cause, even 
so there is some speciality In the possession of a specific form 
and ornaments by each of the vyuha deities. 

An objection 1* noted to the effect that tbs S&fikhya, Yaga, 
Paiupata and PSficaratra systems should be considered to have 
been condemned alike. The author rejects this on the ground 
that all the four systems cannot be refuted on one and the same 
ground, as they are mutually opposed. Since NatSyana Is held 
to be the greatest deity In the P3ncarStra, it is treated as distinct 
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from the other three systems. Passages from the Kaloltara « 
samhita are cited by the author. 

Pillai Lokac§rya, a contemprory of Sudar^ana Surl, wrote a 
number of works, and Is the author of the Prapanna-parttra na on 
the duties and responsibilites of a prapanna, and of the Tattva « 
traya on the tattvas , the Insentient, the sentient and God. 
God’s five forms are mentioned in the latter. The qualities and 
the functions of each of the vyuha deities are explained. The 
mam and subsidiary kinds of vibhavas are listed and are shown 
to be as such at His free will The number of vibhavas la stated 
to be tbinysix Among the five forms, the area form is perfect, 
since that alone creates affection (among people for the Lord), 
is the auspicious form and the refuge for all the worlds and 
could be enjoyed. This work deserves to be called a collection 
of Pancaratra-sutras 

In another work, Sfrioacana-bhusana t Pillai LokacSrya states 
that the Azhv&rs performed the surrender of themselves 
{prapatti) to the area form of God, He brings out vividly the 
distinction between the five forms of God The antaryarmn form 
is like the water deep in the earth. Paratva is like the water 
encircling the material universe, the vyuha form is like that in 
the Milky Ocean, the vxhhava forms are like the water in flooded 
rivers and the area ones like that settled in deep ponds Among 
them the last one is within the reach of the people, while others 
are not. Those who take to prapatti may be ignorant like us, or 
great in their knowledge like the early preceptors, or those who 
are devoted to God like the Azhvars, Prapatti is based on ihe feel¬ 
ing of one’s miserable nature and Is an indication of helplessness. 
It is In fact not a means, but only faith in the grace of God. 
The Lord i9 Himself the upSya and upeya To get His grace, the 
seif requires gri to be the divine mediatrix (purusakara) between 
him and God 3ri intercedes on behalf of the self and pleads 


1O0S. Schrader, p, 27. 
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that he be forgiven. At the same time she extends her Infinite 
tenderness to the self. The grace which He shows »hen Is 
spontaneous and does not rise from any cause, nor doeg it 
require any personal endeavour on the part of the self Human 
Initiative as a condition for redemption is not required. To 
adopt it as means would be like a son making a request to his 
father to protect him God Himself would arrange to get what 
Is good for the self and to avoid what is harmful to him. What 
the self is required to do is to know himself and not stand in 
the way of the Lord showering His grace. Bhakti and piapatti, 
follow as necessary corollaries from the grace of the Protector. 

In the second chapter of his work, the author discusses the 
nature of toagata-tvjkdra and paragata-solkara and the difference 
between them The former refers to the Lord’s accepting the 
prapanna who makes an endeavour for this purpose The latter 
means that the prapanna Is accepted by the Lord on accouot of 
His own free will. The former never assures the result and 
the latter Is erer frlutful Divine grace got through the latter 
method is like mother’s milk, while that tbrongb the former is 
like artificial milk. Besides, conceit and pride would over* 
power the self while taking to the former and would affect 
adversely the nature of the self, namely, its abject dependence 
on the Lord The next two sections discuss the attitude which 
the self should adopt towards God and the dcSrya. 

In still another work, Mumuk$uppadt, the author discusses 
the import of the three mantmlOSS studying the meaning and 
significance of each syllable The place of £>rl, her acting as 
mediarix and the earoma&loka being applicable only to the 
vtbhaoa 1067 get fully explained While upholding the view that 
God Himself would bless the self, the author states that what Is 
enjoined as karma cornea under service, as jnSna under the 

1069. The three mantras ara Mulamantra, Dv&ya and Caramaf loka. 

1067, SrJvacaaabkUtana, 6,7, 9 ; Mumuktuppadi, 110. 
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knowledge of the self, as bhakti unde? an earnest desire to get at 
God and as prapatti under the correct knowledge of God. 106S 

Among his other works, the Artkapaficaka discusses the five 
subjects which a Vaisnava should know before he geeks God's 
grace They are the nature of Brahman , that of the self, the 
means of attaining Him, the nature of moksa and the 
obstacles that He in the way of getting St. In the Tatlvadekkara , 
he states that prapatti Ss the means forgetting rid of bondage,, 
Prapatti is also called nydsa t tydga 9 niksepa and daranagaU and by 
other names. Surrendering one’s self to Paramdtman is to be 
carried out and all aie eligible for St- It is a particular kind of 
knowledge which arises in the self This knowledge includes 
(l) a request wnich is formed through stopping the transgression 
of God’s oommmds, (u) God being favourably disposed and 
(Hi) meditation (by the self) of God’s omnipotence. This 
knowledge has two phases, one In *he form of fbe object, namely, 
God’s becoming the means without the self’s request for it, and 
the other, the cognition in the form of the resolve (of the self). 
Those who are qualified for this must have the earnestness to 
attain the Supreme Bsing, absence of the desire for anything 
else and a determined conviction in God’s liberality and other 
qualities. That the self has nothing to call as its own 
determines this knowledge. 

In a work called Tamdvayv, the author notes that among the 
means of getting moksa f prapatti is the best He cites Instances 
from the Vedas , Itihdsas and Puranas to justify this unique posi¬ 
tion of prapatti It is defined as knowledge in the form of a 
request, stating that the self is an abode of offences, has nothing 
and is helpless, and that He alone must be the means (of mok^a) 
for him !069 It is also defined as a request, being the only 
means for obtaining one’s aim which could not be achieved by 

1068. Carania41oka t 282 Cf. TamdvaySi p.223. 

1069, Tamdvaya , p. 223. 
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any othei means, and this Tequest must be made with 111 
belief.1070 The six-constituents, which are said to belong 10 
prapatti, are stated by the author as the traits which a 9elf woul d 
get after becoming a prapanna.tOTt The AzhvaM are said to 
have adopted prapatti, when they got the taitva-jnSna through 
God's unconditioned grace, and they did so because they could 
not brook any delay In attaining Him. A prapanna has nothing 
to do. He has nothing to gain here in this life and so gets moksa 
when he gives ap his body. The great Valspava Aearyas have 
preferred prapatti as the only means for all, since It destroys all 
the accumulated sins of the selves, since every one Is authorised 
to adopt It and since moksa is assured at the end of the present 
life. The self has really no power over its own protection, and 
the protector, namely, God has a right to protect the self 

£rl is considered only as a mediatrix, and not as upaya and 
upsya Therefore, she is not equal to Vlsnu, She is only a self, 
but as the consort of Vlsnu, she could not be away from Him at 
anv time This concept appears to go against the PSntaralra tra¬ 
dition which makes both Sri and Vlsnu as Brahman. The author 
cites here a passage from the Ahtrbudhnya-samhitaWIZ. The 
PancarStra texts declare that Sri acts at His direction, and so 
this Acarya has authority for tteating Sri as a subordinate to 
Vlsnu. A subordinate cannot have equal status with the master. 
Visnu is the mastei, and so Sri most be only a self ever with Him 
as His wife. The approach made here by this author differs from 
the one made by others, The role which Sri plays as a wife and 
mother explains this attitude, and the dispute over this between 
tne two Vai?pava sects is meaningless. 

Azhagiya Manavalaperumal Nayansr, the younger brother 
of Plllal Lokacarya, wrote the Acaryahrdaya In four sections. 

1070. Ibid, 

1071. Ibid. 

1072. AhS. LI. 61b-62a. 

ASV— 41 
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The Import of the Nalayiradivyaprabandha (particularly the 
Tiruvaymozhi) Is conveyed In this work, and, hence the title. 
Some decades in the Tiruvaymozhi breathe the sense of bridal 
mysticism. This author chooses 10 make a classification of these 
decades according as the forms of the Lord In Vyuha , Vtbhava , 
Para , AnlarySmin and Area attract the bride and make her send 
Him her message 1073 

The doctrine of prapatti Is dealt with In the Parandarakasya of 
Jfiinadhika, also known as NalnarSccan Pillai, son of Periya- 
vaccSn Pillai (C 1300 A D.). Filial Lokacarya, his younger 
brother and Nainaraccin Pillai wrote the works mentioned 
above In Sanskritlsed Tamil, that Is, Tamil with a large admix- 
ture of Sankrit words. 

The Influence of the Pancaratra Agama Is felt In the works 
of the above-mentioned writers and also in those of later ones 
The astaksara mantra Is enjoined by the Agamas, The Dvadatia* 
fesara which Is of great importance for the Vaxkhanasa tradition Is 
not recognised to have as much importance In the Vaisnava 
tradition Instead, the dvaya and caramadloka have received 
greater attention The carama dloka t which forms pari of the 
Bhagavaidglta 1074, has been raised to the level of a mantra on the 
strength of the assurance which God has given there for security 
and protection to the suffering humanity The path of self- 
lurrender which gets special treatment In the Laksmt tantra and 
Aktrbudhnya-samhxtet has exerted a profound Influence on the 
Vatsnava Azhvars Therefore, the dvaya-mantra acquired a 
special status for resorting to prapatti 

Naturally, Pillai Lokacarya’s works like the Tattvatraya , 
Mumtiksuppagi, tfttvacanabhusana , Tddrcchtkappadi , Parandapadi , 
tfriyahpattppadi , Tattvadekhara , Tanidvaya , Tanicarama and 


1073. Acaryahfdaya , 156, 

1074. BhG, XVni. 06. 
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Tanxpranava discuss the nature of the three rahasyas (secret 
doctrines). These work9 also discuss the nature of Godard 
man for elucidating the full Import of these Along with the 
Sarasangraka t Samsara-sSmrajya 9 Pfavaratnamalai , }favavidha° 
sambandha , and others, these enjoin on prapannas a way of life 
that would be In consonance with the esoteric import of these 
mantras Another noteworthy feature Is that these are all 
written In Tamil mixed with Sanskrit for the easy comprehension 
of one and all 

The Nayadyumapt of Meghanadarl, a contemporary of Filial 
LokacSrya, represents Narayana with His fc>rl, Bh3 and Nila as 
the Ultimate Reality. 3ri Is only a self, but as the beloved 
wife of Narayana, 3s ever present with Him. She Is the 
mediatrix before Him on behalf of the selves 1075 It is strange 
to note that this author refers to bhakti as the only means of 
moksa and does not treat prapattiAOl^ 

Vedantade£ika (1268 1369) m^Je a significant contribution 
through his P3ncar8traraksa to vindicate the authority of the 
Pancatatra Agama . Of the three sections which this work 
contains, the first discuss *s the validity of the Pantar&lra Agama 
at all possible levels and sources, including the Agama~pram8nya 
of Yamuna. The conflicting views which the SafnhxtSs contain 
about the nature of the four divisions of the Agama (agama, 
mantra . tantra and tantrantara) are resolved without Injustice to 
the authority of the texts which discuss them. Actual recrimi¬ 
nations found in the Vaikhanasa and Pancardtra texts are shown 
to be merely apparent and to have no Inconsistency what, 
soever. His arguments In this context represent an edifice buill 
npon the strong foundations laid by Yamuna in his Agama - 
prumanya . The second section Is devoted to the dally practices 

1075. Nayadyumam, pp, 2S5-7, 

1076, Ibid, p, 233. 
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which a Vais&ava U to undertake. These must conform to the 
paficakala-pTakriyS laid down In the Paficaratra Agama The 
Samhitas do not give a uniform account of the routine of dally 
life. There are slight variations in their versions. Besides, the 
Agama tradition lays stress on the importance of the 
dvada&aksara mantra 

Vide 

q , 2ff<ET5T<T?:r*m: 1 

srh % sTrTOcftewt ii 

Standilya-smrli , II, 

Some Samhitas^071 enjoin Vtsnugayatrl for japa in the morning 
sahdhyn , dvadagaksara at midday and astaksara In the evening, 
Vedantade^ika notes that, in principle, the pancakala concept 
should be followed and there is no need to give up one’s practice 
which Is based on the Kaipasutra of which one is the follower. 

Vide- 

fsreroisrnT 31777 % «n«rorcra? 

fspan: Jifsjtitnsr smrcTSR sr<T2rc*?n tswfts- 

PR p. 110 

The third section is intended by the author to be an 
exposition of the Nttya of Ramsauja. With great sagacity, he 
supplies several links to make tbc text of the Nttya Intelligible. 
The intricate details of the morning routine are analysed and 
studied in the light of the various texts, especially of the 
PsncarStra kind, and conclusions are drawn in the most convincing 
way which a dispassionate scholar would not fall to appreciate. 


1077. E.g , SKS Rsi, V. 98-98. 
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Wearing of the urdhvapundras , their number, the materials for 
them, their form, the kinds of rosary seeds to perform japa , the 
nature of the prostrations ( a$tdnga and pahcdngd) and the lapses 
from which one should carefully guard onesslf are discussed 
with amazing thoroughness. The variety of fljwers to be culled 
for worshipping God, as well as yoga which consists of deep 
meditation. Is explained, following the Pancaratra-samhitas. 
Among the Pdncaratra-sarhhttSs cited by the author, the 
following are well known * Pau$kara t Paramtdvara, Jaydkhya t 
Padma and Sattvata The Kdlottara , Hayagrlva , Sankarsa$a 9 
tfrtkara&nd Parame$thya are among the less known but Important 
ones 

In this Nysyapanduddki 9 l078 the author discusses the validity 
of the PdncarUtra Vedantaderfika is the ear!lest writer to take 
up the VaikhSnasa Agama and discuss Its validity 1079 Those 
who adopt the Vaikhanasa*Sutra exclusively do not deserve 
condemnation, for the same should be said of others who follow 
their own Sutras , They have been studying the Vedas and 
following the religious practices sanctioned by their Kalpa-tutra 
and so are not a whit inferior to other Brahmins. That the 
Advamedha-parvan of the MahabhSrala declares them to be as 
valid as the Pancaralra is sufficient ground for according 
recognition 

Worth noting in this context are the humorous remarks 
which the author offers on the mutual accusations lo the two 
Agamas . These recriminatory passages must have been Inter* 
polated by those who were intolerant of the greatness of the 
other system and who were eager to enjoy the slander thrown at 
the other system as much as eating sugarcane. Alternately, 
these must be treated as arthavada (eulogistic) In praise of their 
own system. 

1078, NP. pp, 167-189. 

1079, Ibid. pp, 109-170. 
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Vide : 

<r%Hrfo grr ^sTT^r^famsrr^Trfa ?t ?rat fedsr; i 

NP, p 169. 

The material treated in the P&ncaratra J gama provided a 
fresh ground for Vedantade^ika to contribute to the maintenance 
of the Vaisnava ideals The author wrote for this purpose the 
Sacearitra*raksa in three sections. Apart from the fivefold dally 
routine on which the Pdnearatra texts concentrate, the person 
who likes or is expected to worship God is required according 
to the ru’es of this Agama to have panca^samskara Among the 
five sacraments, the marking of the shoulders of the disciple by 
the preceptor with the heated symbols of conch and discus was 
assailed by the exponents of other schools of thought on the 
ground that this amounts to doing Injury to another and has no 
authority to support It While upholding the authorttativeoess 
of the practice, the author prefaces hfs arguments with proving 
the Panearatra Aguma as valid This sacrament cannot be 
questioned, because the Agama enjoins it. Then he cites an 
unusually large number of passages from various Vedlc texts, 
Dharma-&astro. texts and Puranas to prove the obligatory nature 
of this sacrament, corroborating his statements by citing 
passages from this Agama . 

Wearing the urdhvapundra is a mark of the Vaisnava. The 
Panearatra texts enjoin its wearing, Here, too, Vedic texts, 
Dharma lustres and Puranas are utilised to support this practice, 
Relevant passages and Pdficaraira Agama text9 are additions! 
evidence given in the second section IO 90 

The third section deals with the obligatory sacrament of 
worship, namely, offering food preparations to God. The 

1080. The Vaikhanosa texts also enjoin the wearing of the twelve 
wrdhva-puwfras, KA t XXXVIII, 24-30. 
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question of' taking nirmatya 1081 | s discussed and the objection 
to Its acceptance Is overruled by citing passages from the Pur&nas 
and PaHcaratra texts. The following SamhilSs are cited In all 
three sections *— Pauskara, Parameivara, JaySkhya , Padma , 
Satloala IS vara, Ahirbudhnya, Kalottara, Sanatkumara, Paramesthya 
and Padmodbhava. The Atri-samhita of the ValkbSnasas Is also 
cited 

The doctrine of self«surrecder, which Is treated In the 
PancarStra texts, came to be recognised as an Independent 
means of mokqa In the period of Ramanuja as a result of the 
influence of the compositions of the XzhvSrs which gave 
prominence to this doctrine. Though it is treated in the 
Gaiyatraya of Ramanuja, It took some more time to get 
expounded on strong grounds Vedantade£lka took up this 
matter and treated il In the MikftparaksS. 

The prlma facie view Is first stated, denying a status to this 
as the means of moksa The grounds for holding this view are 
as follows. The nature of prapattx cannot be defined, nor does 
it have the necessary appiopriateness. Tbe definition, even if 
it is give a, cannot be precise. There is no Vedic injunction 
enjoining it. It is possible to deny it the status wbloh Is sought 
to be attributed to it. It does not differ from bhakti which has 
a status as the means of moksa. It is inefficient to act as such 
means. Finally, It is not widely known as being rbe means. 


1081. Nirmslya is the name given to the food, flower and fruit that has 
been offered to God, 

Vide. 

*5. $3$ 3«f tRSHSirfa W I 

erfrrRterfwfa sWa il 

SKS, Sira, V. 48b*49a. 


Cf SA. LXHI 10eb-108. 
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The author takes up all these points and refutes them, one by 
one* Then he shows that prapatti could be declared to possess 
all those features which are sought to be denied* He concludes 
that the non-acceptance of prapatti would go against the 
tndltlon which Is evidenced In ancient texts like the Ramayana 
which contain illustrations of *he practice of prapatti Passages 
arc cited mostly from the Ahtrbudhnya*sarhhita and Laksml-tantra 
In support of prapatti and to some extent from the Satyaki-tantra 
and Sattvata samhita 

All the possible conflicting views on the place of 3rl in 
Valsnavism are discussed by the author In his commentary on 
the Catuidloki In the main, there are two views, according to 
one of which 3rl Is all-pervasive, while according to the other 
she is atomic la size. There are four subgroups under the 
former. They are that (i) 3rl is only a self; (11) she Is 
distinct from the selves and God ; (Hi) she has the status of a 
goddess, but is not the Ultimate Goddess as Narayana Is the 
Ultimate God , and (iv) she Is actually the Goddess ruling over 
others. This last-mentioned view is held by the author The 
second main view holds that 3ri is only a self, though she is the 
wife of Narayana The author criticises others’ views and 
maintains the fourth one under the first main view. 

That prapatti is a means like karma , jndna and bhakti Is to be 
admitted, and in the Kaliyuga Though bhaktx is not denied, 
its place Is discussed by the author in his commentaries on 
Ramanuja’s Gaiyatraya and Yamuna’s Stotra-ratna He cites 
from a number of Pancaratra texts such as Sdttvata % Parama t 
Safikarsano , Jaydkhya , Visvaksena, Ahirbudhnya Pauskara t [dvara, 
Visnutattva and Sanatkumara samhttas , Luksmt-tantra and others. 
The name * Rahasyaraksa ’ given by the author to his 
commentaries on Yamuna’i Catu&ilokl and Stotraratna and on 
Ramanuja’s Gadyatraya Is evidence for his treating these works as 
having relevance to and forming the basis for the three mantras 
and their esoteric significance. 
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Hj discusses the validity of the Pancaratra in tbs Adhxkarana - 
j aravall also 3andilya*s statement that he got enlightenment 
through the Pancaratra is intended to p r ove tha* it is praise¬ 
worthy and is no' m?ant to 1 .suit the Vedas The L^rd 
condensed the teachings of the Vedas and out of compassion for 
people, He composed the Pancaratra Xgama Like the classifi¬ 
cation of tfrutt and Smrti , the Author made a division of Vaidtka 
and Tantnka. 1082 The Pancaratra is valid like the Vi§nusmrtt 
which upholds Vedlc practices 1093 The grhya cermonials are 
treated differently by different writers Yet the Gfhya~sutra$ 
are admitted to be based on the Vedas . Similarly, the practices 
which are enjoined on the basl9 of the Ekayana recension, differ 
from those enjoined in other dharma-dastra 1084 texts, but yet 
have their foundations based on Vedlc teachings. Varadanatha, 
son of VedSntade£ika, wrote the Adkikara#acintama$i t a 
commentaiy on ti,c Adkikarayasaravall On the line, 108S 

he cites a stanza of 3rl V-snucnta, the preceptor of Na^aiilr 
Amral, and explains thus Smrti Si based on Sfruti and so is 

1082 Vide * 

*4 thsrfnjsj^ratpsr^ 1 

sroro% vnRrrs^ft i 

?lhr^Trcrfi%^ s»ivnrf^£ ?rrf«r#r ^ 11 

Adhikarapassrsvalt. 211. 

1083. Vide 

Ibid. 216a. 

1084 Vide 

Ibid. 216d. 

1085 On Ibid, 211. 
asv— 42 
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Vedlc, and yet there is the division of the sacred literature as 
tfruti and Smrti Similarly, the Agama (or Tantra) is based on 
the Vedas and so is Vedlc, and yet there is the division 
maintained as Vedlc and TSntnc 

Arguments of a similar hind are reslated by Vedantades'lka 
in bis Tattvamukta-kalapa and the Sarvarlhasiddhi, his commentary 
on it. On iloka 122 of the Buddhtsara, a section of this work, 
he remarks that on the evidence of the Mah&bhSratalQ&Q Manu 
and others admitted the validity of the PSncarStra, which is 
adopted as an authority on matters that are undisputed, though 
not admitted by some others. This does not lead to the 
deciaratloa of its invalidity The same principle applies to the 
Vedas. The EkSyana recension, which was studied like the 
Vedas, Is now extioct, because only a very limited number of 
persons took to its study as In the case of the Ufiamsads. 

Vide • 

The author's RahasyatrayasSra Is an authentic document of 
the tradition of prapatti, setting forth the views held by ihe 
subgroups of Vaisnavlsm, analysing them and offering his own 
comments on them. The doctrine of prapatti is explained in 
five chapters Though prapatti is held to be a means by itself, 
St does not mean that bhakli ceases to be a means. He argues 
that prapatti should be adopted by every self The caramaSloka 
and diaya are definite evidence to recognise this. The passage 
that God Is tne refuge of all and is taeir well-wisher shows that 
all are qualified to adopt this. The nature of prapatti Is 
characterized by the faith that the Lord will surely protect the 
self when ii makes a request to Him for the purpose. He referi 
to the views of Pilial Lokacarya on the scope of arthapancaka 


10*8, Mbh, flirt,raa, LVI. 40. 
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and criticises them 1097 j n the opinion of the author, Ramanuja 
explained prapatii as a constituent of bhakti In the gnbhasya and 
as an Independent means In the Gadyatraya The unique nature 
of prapatii is dealt wuh In two chapters. Seven are devoted to 
explain the way of life which a prapanna is requited to lead. 
This work is written In Tamil mixed up with Sanskrit, 

Of similar import but smaller In size are several other works 
of the 9 ame author also written in Tamil mixed up with 
Sanskrit They are each called * rahasya\ one with the word 
‘ padavi' added to It, another 4 navanlta * and others * matrkS \ 
6 sande£a* y * ratnavall* , and * eulaka\ All of them deal with 
the three mantras presented in various ways to suit the powers of 
understanding of people. Among them the RahasyasandeSa has 
a commentary by the author himself, called Rahasyasandeia* 
vwarana on piapatti The Rahasyaratnavali with Its commentary, 
Hrdaya, discusses the arthapancaka 9 prapatU and the life of a 
prapanna There is another set of works, each called *Tattva\ 
one with the word * padavl 9 added to It, another * navanlta* 
and others * matrka \ 4 sanded a *, * ratnavall' and *culaka\ They 
discuss the nature of the Ultimate Reality, the self and the 
world The Ultimate Realitv is studrd in all its five forms. 
Among them, the Tattvatrayaculaka discusses these topics in 
greater detail than others Wnile treating of the nature of 
Jivara, mention is made of the VtiakhayUpa the number of 
vibhava forms (as thirtysix) and pure and impure creations, 

Among his other work9 written in Sanskrltlzed Tamil the 
ParamatabhaUga contains arguments intended to refute the claims 
of various systems of thought and for defending the Vaiggava 
system from the attacks of the other schools. Section 21 statei 


1087, RTS. II p §2 whore the name of Filial Lokicarya la not 
mentioned but a passage from the Tanidvaya (P. 223) of the latter is 
quoted. 
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the puma facie view against the Pdncardtra doctrines, And the 
next section is devoted to the establishment of the Valspava 
tradition which includes that of the PcOfcaratra system In order 
to uphold the doctrine of prapatti , the anthor composed the 
Abhayapradanasara which offers a clear exposition of the doctrine 
based on a well-known Aloha In the Ramayana 1088 The three 
rahasyas are discussed in the Sarasota How a prapanna should 
live here so as to be of service to God and His devotees is treated 
In the Pradhanaiataka and the Sarasaftgraha, Passages are cited 
from the epics, Pura^as^ the compositions o l the Azhvars and 
the Agama texts like the Ahtrbudhnya sarhhttS , Luk§mj-tantra t 
Sdttvata-samhita and others. 

The path of prapatti and the three rahasyas are also treated 
by the author in the form of verses composed in Tamil The 
former is dealt with in the Adaikkalappattu and works with the 
word * curukku * added to the name of each. The Arthapafieaka 
deals with that topic. The way of wearing the twelve 
urdhuapun#ras f which are enjoined In the Agamas , is explained in 
the Pannirunamam The routine of daily life is dealt with in the 
tfrivaisnavadwacart 

Vedantadegika’s zeal in preaching Vaisnavism to humanity 
according to the varying abilities of people. Is well reflected in 
his attempt to produce Sanskrit poems, dramas, and stotras 
incorporating the fundamental doctrines of the system The 
poem, Tadaoabhyudaya i depicts In poetic fashion §adgupya and 
vyuha 1089 and prapatti 1090 The drama, Sankalpasuryodaya t 
contains a discussion on the validity of the PaftcaratraA 091 


1088 R VI 18 33b, 34a 

1089 Ysdavsbhyudaya, XVII 110 , XX. 79. 

1090 Ibid X 75 

1091. SankalpasUryod8ya, II, p. 31. 
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Among his Innumerable stotras t the Lord with 3rl is 
mentioned as the Ultimate Reallty.1092 and source of letters *093 
The vyuha and §adgunya get glorious descriptions 1094 The basis 
and nature of prapailx are explained together with an appeal to 
God for the security of the self 1095 There ta an interesting 
reference In the $arayagatidipika to both the AS amt6 modes of 
worship, 1 *^ where the author does not discriminate one from 
the other in point of superiority, on which matter the adherents 
of both the schools have been vying with each ether in 
recrimination 1097 Some of the Slokas convey the sense of the 
yantras for the denies concerned 1095 Sudaitfana get! an 
independent hymn, Sudarianfttfaka 1099 

Ma^av&lamahamuni, also known as Varavaramunl (137L* 
1444 A.D), was a great Aceixya who worked with a missionary 
zeal for propagating the doctrines of Vai^avUra. He wrote 
mostly in Tamil with an admixture of Sanskrit, (n this he was 
prompted by a keen desire to carry the message of the ftedryas 
to ordinary people who could not be expected to have even a 
working knowledge of Sanskrit. Yet, the Tamil words of 
Sanskrit origin are not foreign to the Tamil speaking community* 
So he chose to adopt the mayifiravdla way of writing A Btudv 

1093 &rfstdti t 0 

1093. HayagrtvastQtra, 11, 

1094. Qaru49pa%GQ4at, 6- 0 ; Abmistevn, IB 4ara*3pfihdfp/fcf f 8, 

1095. NySsavithSati, Nyssadataka, NylsatUakiii 

1090, &arai}agatid\pjkS t 33, 

1097. Vida ; SA. Introduction, p, XXII, 

1093. Hayagrlvastotra 11, GoptfavitytaU 3, Sudartisnsstaka 5, 7, 

1099. Another work of the author, $o<}atidyiidh&statr& Invoked protec¬ 
tion addressing sixteen weapons of the Lord, Stanza IS mentions Sudartfana 
as the source of all the weapons, SKS (Rfirstrs X 2Ib-32) however 
mentions all of them as having sprung from the body of the Lord. Perhaps! 
the Ahs, in ia followed in the stanza 18 cited above. 
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of his works reveals that he was well-versed In the advanced 
texts on Valsnavlgm, and to his credit goes the distinction for 
having used this way of writing and achieved success In his 
mission In this respect, he wa 9 veritably the Illustrious 
follower of his Acaryas 

Apart from the rich storehouse of inheritance of Sanskrit 
and Tamil which he availed himself of, mention must be made of 
the references made by him to the Pahcaratta sources, which are 
available from his Index to the Jfianasara of Arnlalapperumsl 
Emberutnaoar, and commentaries on the AcSryahrdaya of 
Azhakiyamamvalapperumal Nayanar and three principal rahasyas 
of Filial Lokscarya 

The Pancaratra texts are 9ald to be 108 In number 1100 The 
AhirbudhnyaX^Ol and Vtsvaks$na samhitasHOZ are mentioned by 
name and profusely cued. 

While commenting on the section on God in the Tattvatraya , 
several passages are cued from the Visuaksena-sarhhitS which is 
now not available Para , vyuha , vibhava , arcs and antarySmin 
forms are enumerated citing the passages from the texts 1103 
While discussing the qualities of God, the AhxrbdhynasamhitS is 
cited to describe the six qualities, the vyuha deities and their 
possession of these in pairs and the responsibility each took up 
for the well being of people The same text is cited also to 
explain ibe derivation of the name '^ri* How God's power 
(dakti) works for the uplift of man is graphically explained H04 
The path of self-surrender, and Its coocept and significance are 


1100 &rivacanabhii$anavyakyt! 392 
1101. Ibid 

1102 Tattvatraya vyskbysna 182 # 187, 188, 

1103 Ibid . 182 

1104, /bid, 184-188 , Acdryahrdayavydkhydna 70, 
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well brought out wnh the help of passages from this textHOS 
and the Laksmltantra 1106 

God’s descent, rather rise (pradutbh8va)> is of two kinds, 
main and subsidiary The number of vxbhavas Is thlrtysix which 
gets justification from a pmage from the Visvaksena-samhitS. 
The author notes this number to be thirty-nine In the 
AhirbudknyasatnkitS This discrepancy Is resolved by treating the 
descents of Kaplla, Datt&treya aud Para£ur3ma as cases of a 
subordinate kind Thus, when these are taken out of the list, 
the number becomes thlrtysix 

The chauon9 given nere as from the Sanatknmura H08 and 
Jayakhya sarhhttas^ 09 are not traceable in the texts with these 
names a9 available now, 

R n'nramanuji (c 160CH cites from the Kurma t Lifiga and 
other Puranas , in his Bhavaprakailkd on the tfruataprakUdikiZ, to 
support the authority of the Pancaratva. 

The Tattvamartanda of Bukkapatnam E>tinlv5$3.c5rya Is a 
commentary on the Brahmasutras in the light of Ramanuja’s 
views In the interpretation of the section ‘ UtpattyasambhavSt \ 
*vtjiiana 9 and 1 brahman * have grammatical co ordination and so 
the >utra runs as ‘ Dijndnadtbhavs'mo and not c vasudevadibhOve \ 
The word * vijnana* refers to jtfana which U the first quality In 
the Hat of sadgunas The word € ddt 9 may be taken to stand for 
the material cause which Brahman is. Further, 'vtjfidna 9 means 
Vssudeva and not simply a quality. Objection cannot be taken 


1105, Mumuk$upadivyakby2na 149. 
1100 Ibid f . 157 

1107. TattvatrayavyakhySna 193 

1108. J^snassrapramanayojans 1, 28, 
1109 Ibid , 38. 

1110. Brahmasutra II. 2, 41. 
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to the emergence of the self, as there Is justification for this in 
the Upanisad 1111 Itself. The aphorism, mpratisedhacca^ 12 
must mean “because of the absence of opposition or rejection M 
The Paficaratra texts reject the birth of the self and so their 
validltv is not (vi) contradicted ( pratisedhal) Tne author shows 
also that this section cannot be taken to go against the Saktas, 
The author must have been influenced by 'be arguments in the 
Siddhdntaiatnavali 1113 o? his grandfe'her, Vfnka{acafya 

Varadg arya p s Pancaratrakantakoddkaralll* silences the 
objections raised against the validity of the Agama 

The Pdncarairarak^dkjdaya 1115 of one RamSnuja Is an 
epitome of Vedanta Desika's work mentioned in its rame The 
Agamapradlpa 1116 of Sundaraia^hava plac s the Agama on stable 
grounds. 

Kap^tbalam De^tkScsrya, vvho was living p* TirupatJ In the 
early years of this century, discussed tne problem of Its val*di'y 
in hia S 'anrakadhikatanaratnamSlS by explaining the vyuha doctrine 
aa contained in the Laksmitantra and Sanatkumaratanihtta > 

Some works were written on the fivefold division of the day 
needed to lead the daily routine Among them are the 
Paficakalakrtyadipa H17 of SrlmvSsaca ya and PancakalapTakQjika 
of Tirumalai 3rini\a*acarya Hailta Vejikatacarya’s (c. 1500 
AD) Daianirnaya and the Ahntka of Gopgtade^ika (c, 1750 
AD) treat the routine life of a Vafsnava 

1111 TU I 2 1, 1, Narayana Upanisad I, 

1112 Brahmasufra II, 2 42 

1113 Ms No D 5259, Govt. Oriental Ms Library, Madras, 

1114. Ibid. D 5283 

1115 Ibid . R 2219. 

1116 Ibid, R. 606 

1117. Ibid, D. 5301. 
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An inquiry into the natnie of the mediatrix la undertaken 
by NarSyapamuni m his Puruqakdra-mimamsd which has a 
commentary written by £n£ailega H18 Offering dally 
worship to God Is discussed in the Pratipurusa-bhagavadaradhana* 
samarthana H19 whose author is not known. Sundaravlra- 
rlghava determines the qualification for offering worship for the 
sake of others in the Parartka-yajanidhxkaTa mrvdha H20 
CampakeSacarya's Taptafnudrankonapramanasangraha H21 analyses 
the standpoints about branding the marks of the conch and the 
discus on the shoulders. Prapatti , as a means which every one 
Is required to adopt, ss dealt with m the Nxksepa-cmidmanx of 
Gopalade^ika (c. 1730 A D.). This practice is upheld by 
5 invasadasa m the Nyasavidyd-patxskrti 1122 and by Srinivasa 
!n the Nydsaoxdya-vtjaya H23 

The various aspects of temple worship are dealt with in the 
K'tyakatrava eandrxkaWM of Vjrlhaguru who offers here a brief but 
accurate account of tne krtya and carya aspects of the Pdncaratra 
Agam* The 37 chapters which this work contains represent the 
tradition as recorded In the Padmasamhita . Of similar nature 
are the Praiisthdpradipa 1125 of Narasimhav&japeyln and the 
anonymous Utsavasamgraha , 1126 Dlksavxdkdna H27 and 
PrSyad ct tta-siftigraha. 1128 


1118 ibid R 1705 

1119 Ibid R 1679 

1120 Ibid R 1034 (b) 

1121 ibid. R 2L 

1122 Ibid R 21 Vara discs rya is given as the name of the author in 

the Adyar Library. TR 233 

1123 ibid R 2129 TR 233 

3124 The recent edition of this work in Telugu script by Pandit 
S B Raghumathacaryulu with his commentary 19 helpful in understanding 
the text Besides it gives the number of Talas, Vadyas . Mudras etc. 

1125 Ibid. R 3962. 

1126 /bid D 5857 

1127. /bid R 5255 

1128 Ibid. O 5733 

43 
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The Sudar£ana$uiadruma of Anantsc£rya (known as Anami- 
z 1 van) of Mysore (c 185U AD) h an invaluabL woik on the 
sacrament of wearing the mark of the heated conch and discus. 
The author quotes pfofus ly from the Vedic and Pdhcaralra 
tests and Purdnas Srlra Agacary a of Pun^al who lived at 
Tirupati at the beginning of this century made a good 
contribution to this saerjment in his Bkogavaddharmadarpa^a 
and Vojrakuthara . 

AMingabhatt® i« the author of the Vajramtkutfivildsal\2$ 
e campu d piciing the glory of the at Melkote and also 

descnbirg how tr.c dumond*set crown came to adorn Him in that 
shrine. The author states 1838 A D as the dale of his b rth. 

Among minor works on Pdficaratra* the Sudardanamirram d 
Is said to have been written by VedScarya, son of Vcdav\fisa- 
bhatta and grandson of S}ilvatsankaroi$ra # di'clple of 
Ramfinuji This work argues in favour of the taplamud aftkapa 
Several Wiiteis’ names and clta ion9 from their woiks ar: given 
htre by the author to support his arguments Vi$^uciUa, 
Na r Sy tpmuni, Vedavyasabhattsraka, Yadavaprakatfi and 
Ananda Irtha are the writers whose views in support of this 
sacrament are recorded here. Reference is made to the views 
of B aft* v'acaspa^l who praised the Lord at Srlrangaro, Gohita 
Narayrit?icaryd # i Saddcdragrantha and Dhanuskayajvan’s Veda- 
bha§ya , all of them being unknown till now. The author 
mentions Vallala as his patron. The author refers to a 
dloJca 1130 la praise of Ramfinuja and attributes it to his 

1129 The works of Ala$ingabhatta are available only in manuscript 
form Vide -S V V O R I MS No 3858 

lluO Vallala was a chieftain at Tiruvetra at this period. The stanza is: 

Trmgirpifar *T*r: i 

Cited on p 20, 
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preceptor. This iloka forms part of the introductory ilokas 
of the tfrulaprakadika of SudaiSmasurt, son of Ved&carya* 
As this quotation would suggest the Identification of the 
author with a descendant of Varadacarya, he could not 
have been the son of Vedavyasabhatta* 

There is a work with the name of SSttvatatantra in nine 
chap f ers. It deals with the theory of creation under the lofljence 
of 3aktl The divine descents are counted as fortytwo, enumerate 
mg them according to each Manoantara , the period presided over 
by each Manu. Devotion is stated to be of three kinds called 
Ntrguna-bhakti % Karmaja bkakti and Lila-bkakti . Vais^avas are of 
three kinds To the first belong those who are dear to all. 
Those who display their liking to others In a relative degree are 
of the second kind The Pfakfta Vai^avas are of the third 
kind as they have 1 >ve fjr the idols U31 Mok$a is obtained by 
reciting the name of Kfs^a The enure work is in the form of 
a dialogue between Siva and Narada There are certain 
elements like the role of gaktl and divine descents which show 
the Influence of the PdTicardtra tradition or rather the Va'igava 
tradition The other features hsve no'hing in common with the 
Pamaratra system Except for the name, tn s work has 
affiliation only to the cult of Kj^na 

There Is a Sa$4ilyasamhita of which a part called Bhakti* 
khajida alone is available. Though it treats ilk$d 9 nynsa and 
other topics that generally form part of the Pancaratra texts, 
other themes like bhakti, stotras , gurubhaktt and practices Id the 
Kali age cover ’he greater part of this work. 

There Is also available a Samhitd 1132 with this name la 
fragments. Perhaps, Sagdilya, the narrator, Is brought In as 


1131 IV 74-77. 

1132. Pancaratra Nul Yilakkam, pp.75.70 
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the narrator In the Bhaktikhanda mentioned above and offering 
his name to it 

The tenets of the Valkhanasa system are treated In the 
Vaikh&nasa-sara'SOm°r<iha of 3rlnlv§sabhattacarya and in the 
V&ikhSruita stddh8ntale§a dar&a of Si i bhi ttacarya. The 

Uttamabrahmavidyavikasa of SundararSjabha£tacarya discusses the 
concepts of Brahman 9 the means of getting moksa and the 
practice of meditation. Similar is the Mok$opayapradip\kd of 
Raghupatibha ttacarya. The VaikhSnasa dhyana muktdvall of 
Valnateyabhattscarya with the commentary of Krsnabhattacirya, 
Is of a practical kind, as it deals with the postures of the idols 
and the retinue of God. Installation of Images gets treated in 
the Pratisthd-uidhi darpan'i of Narastiphavajipeyin and the 
Prattstkanukrama#ikd of Venkatmarasim acarya. Kt ^ava"3rya*s 
Areand-navanlta, and Bharadvaja Naraslip w acarya*s Arcanatilaka 
discuss the procedure of worship* 

Srinivasamakhin, son of Tlmmarya, was a scholar who was 
a priest id the tempte at Tiruinalai A master of eight 
languages, he wrote a commentary on the AbhijndnaSdkuntala 
of Kalidasa and oilier works of Sanskrit dramatists He also 
wrote the Vaikhdnasa^mahimamanjari , the Vaikhanasasutra - 
tdtparya^cxntdmam on the observances of those who belong to 
the Vatkhanasasutra , the Uttamabrakmavidya dealing with ihe 
means to moksa and Vaxyastka brahmasutra^vyakhyana , a commen¬ 
tary on the Brahmasfitras according to the Vaikhanara doctrines 
One of Sundararaj/s disciples, whose name i* not known, 
offered an exposition of the principles of system in his 
Vaikhdnasa-tQttvartha bodhana 

Azha&ingabhatta son of Yoganandabhetta, commented upon 
the Sattvata-sanikitd in his commentary called Sa tlcata-tantra- 
bhd$ya 1133 God tells Samkar$aoa that He must be worshipped 


1133. MS. No, 3861 m S. V. U. O, R, I, Library. 
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in three ways and ihe commentator notes iha* these ways concern 
Para , Vyuka and Vibhava H34 The commentator discusses the 
kinds of vibhava Arcavatara is shown here to have been included 
in the vtbkava 1135 He supports his Interpretations by cuing 
passages from the Laksmitantra and commentaries on the 
Pahcastava of $ rlvatsamka ru<ra and Sfrtgunaratnakoja of 
ParaSarabhatti H36 A passage from the Laksmitantra Is cited to 
explain ihe concept of Vtiakhayupa 1137 Besides citing other 
texts like the ParameSvara , the Pddma-samhitd 19 mentioned for a 
referen:e to the details regarding mantras and their relative 
positions 1138 The commentator justifies a view of the 
caturdtmya aspect found in the Laksmitantra but notes that this 
is against the view in the Sattvata tamhitd 1139 MaqdoZa is to be 
considered as the body of God.H40 To avoid the sin of taking 
mrmdlya , the arcaka must keep something apart for his and other 
devotees* use and then offer the offering to Vi$vaksena and 
throw it into water. 1141 While dealing with initiation! the 
author gives useful information citing the Jaydkhya and 
Laksmilantra H42 

Ala£tngabhatU commented upon the I dvara^samhttd in hli 
Sdttvatartha prakaiika 1143 The commentator observes that the 
Sdtivala , Pauskara and Jaydkhya bamhilas are the sutras for the 
Ekdyana-Veda also called Mulaveda , I&vara, Pdramtivara and 


1134 Ibid. p. 9 

1135 Ibid pp. 11-14 
1136. Ibid. pp. 23-26 

1137 Ibid, pp 58-50 

1138 Ibid, p 173 
1130. Ibid, pp 232-233 

1140. Ibid. p. 288 

1141. Ibid p, 416 

1142. Ibid p 493 

1143. MS, 3851 S> V. U. O. R. Institute, TirupaU. 
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Laksmitantra are thcii commentaries (Vftti) Conduct of festivals 
Is treated in the Idoara and Pdramtdvaro Samhita j The 
Laksmitantra does not treat this milter So, the prnsts in the 
temp e ai KaRd adopt the Pddna fatnhtta 1144 Puru§i, Satya, 
Ac>uta ard Ananta take the place of SiipkarsaQ* and others 
for certain rituals H45 At the commencement of the act of 
worship, Vi$vaksena is to be wr rshipp r d according to lioara- 
samhxtd and Ganeia according to Pdramtivara and Jaydkhya 1146 
Ihe commentator identifies certain practices In the text as 
taken from the passages dealing wuh them in other texts H4T 
The word 1 anuyaga* which means taking food after completing 
the worship of God Is derived as intended for the self which it 
atomic In size.1148 

Vide: 

wrgj: i 

He cites VedantadeS ka 1149 for an explanation of the word 
* anuyaga* and quotes an rx'raci from the Pauskaraiomhita 1150 
about it This is to be offered to the deity; what is meant Is that 
It sSould be offered to the deny in the house. Since the manes 
are to be offer d the food before anuyaga 9 the 
commentator notes that this Interpretation does not suit the 
context Hence this word, • vimvedya * 1151 must be taken to 


1144. flwd. pp. 43-44. 

1145 Ibid, p, 117 
X146. Ibid . p 143 
1147. Ibid. p. 163 
1148 Ibid . p 242 

1149. SR . p. 87. vimvedya ca devjya. 

USO. Vide PauS XXXI 171, 172. 

1151 The commentator supports this interpretation by referring to a 
passage in t le commentary on the Parametvasambita . The name of the 
commentator is not known. 
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mean the offering which Is to be made to God within oneself.H52 
The commentary has useful dlseussions like the one stated 
above on topics of crucial value for the tradition. 

Svaml N§ga (or Nagasvamln) wrote a commentary called 
TattvopradipikaMSS on the Visnu-samhila . The commentator 
quotes she first stanza in the Yatirajasapiati of VedanladcSika as a 
mangalagloka The commentary is brief and refers to the relevant 
manitas for application in the proper contexts indicated In the 
tex 1154 The commentator quotes from the Sditvata^samhita, 
Muran’s work l 155 and a work called jV ibandkana. He quotes 
also from other Agamas 1156 The ParameioQra-satnhiia ha9 a 
commentary called Vtufti by Nrsimhayajvan 1157 The 
Lakjtnitantra 1158 a commentary by Kf^amacarya 

In recent years, works came to be written defending the 
practice of Taptamudrdnkana Among the Val§navas, the rift 
regard ng prapatlx adopted as a means gave rise to the writing 
of sm ill works in support of this and in opposition to U 


1153 pp.242-4 

1153, MS No 3889 on SVVORI Tirupau 

1154 Cb VI. 

1155. p 177 Identity of Murari is not known, 

1156. p. 203. 

1157. Ibid, R 1653 

1158 The editor Pandit V Knshnamencsrya himself is the commen¬ 
tate of this tert published in the Adyar Library Research Centre. 
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XGAMAS AND TEMPLES 

The Agamas, as a whole, are based on the Vedas, and their 
concept of God is derived from them It is but natural that the 
Supreme Deity should be depicted as formless and beyond 
comprehension The finite instruments of man and of his 
powers are totally inadequate to measure God and His 
powers 1159 God becomes an object ot adoration, and so He Is 
represented as an embodiment of lovable qualities and bliss, 1160 
thus indicating the result of a development that is only of 
Agamie origin 

This concept of God should naturally be consistent with a 
way of worship that would be practicable for those who believe 
in it. Hence the Agamas invariably prescribe yoga as the means 
of mok$a. Control of the mind and concentration of the mental 
activities, which form part of the yogte practice, are essential 
for offering worship. Therefore, stress is laid quite often on 
meditation 1161 God, who becomes the object of meditation. 
Is not formless but has forms which repiesent different levels of 
realization, beginning from concrete appearance represented by 
the waking state and passing through the states ot dream and 
deep sleep and culminating in the transcendental one 1162 The 
Ultimate Rtality Is therefore called NStSy 'tja in the PaHearSIra 
/Tg<jmall63 and Sadhvi$pu in the Vatkhanasa 1164 


US» TU 11 3 B 

1160 ivetsivatara Upanijad VI 16. 

1161 Cf LT, XVI Sfrt remarks that this 13 the most pleasing to her. 

1162 Ibid XVt 40. Cf. VK pp 519-20 

1163 SS. IV 7-20. LT XI 9-18. 

1164 SKS Brahma VI 136-40 Note the remark of S N Das Gupta: 

A History of Indian Philosophy, Vol. V. P, 172. 



AGAMAS AND TEMPLES 


345 


The STlprainasamhita makes an explicit reference to the 
la'er rise of offering worship to the area form of God 1165 The 
Vatkhdnasa Agama also classifies the act of worship as of two 
kinds, namely, Amurtarcana and Samurtarcana 1166 The name of 
the former shows nearly that tbouLh worship ( arcana ) is under¬ 
taken, it is not with reference to the concrete form of God It 
is held that the performance cf homa in the fire constitutes 
Amurtarcana According to this Agama , this Is to be done on 
the lines prescribed in the Vatkhdnasa Kalpatutras H67 

Boih the Agamas have developed mostly with reference to 
the worship of God in concrete form Tne area form is required 
to be created out of specific materials H68 Since Vtsnu with 
3rl is considered to be the Ultimate Reality, the image of God 
as Varaha paved the way for the earth to be raised to the level 
of a goddess called Bhudevl, identified with Pusti She too was 
given a status in the form of an Idol to occupy a place to the 
left of Visnu.1169 Nila came to occupy a place under the 
influence of the stories of Krsna. Wmle treating Visnu as the 
Supreme God, it became necessary to give other gods a due 
place, and so they are treated as forming part of His retinue. 
The idols so created for the principal deity, particularly Visnu 
and His consorts and some others as well, such as Vlsvaksena, 
Hanumao, the Vtbhava deities and others, were required to be 
only one for each, but not more. 

The worship of God can also be done in water, kurca (a 
bundle of grass used as a seat) and an idol. The tradition of 


11* 5 &prS IV 5,6 
116b SA I 28b-29a 

1167 VK pp 3, 480 

1168 SKS Brahma , VII 12, SA LIU 3. 
Pcib III 32 for greater detail 

169 KA V 99a . PuS . III. 19 25 
ASV-—44 
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ihe Agamat Is to treat the first one as low, the second as of the 
middle kind and the last as the best 1170 The idol is called 
beta 1171 which means ' body ’ The Agamas nse this word quite 
often to refer to the idol. Worship of the Lord In the Idol Is 
said to please the eyes, mind and heart It produces devotion 
for Him In people who worship It. Han is pleased and becomes 
accessible to His devotees. 

Vide: 

'STg'T: sft%5R?;tJIT«T*THt ^ I 

KA. I. 13. 


117®, KA. I 13b , SA 31 53b, S4 

1171 This word does not occur m the Sanskrit language But it is 
found as forming part of other words e g , the name of Kubera , the lord 
of wealth, who is said to have a bad (deformed) body Vide 

Vayupurena, LXX-39a Some commentators take this word to be derived 
from the root 'Kumb' meaning to conceal ’ with the suffix, 1 erac 1 Kubera 
is said to conceal his wealth and keep it away from one and all Vide 
Bhanujidik$ita on Namalinganutasana , I 1 68a Cf Vacaspatya pp 2104. 
4969 v &abdakalpadruma t U p 144. 

Tills interpretation is not acceptable, for it does not explain how the 
word • bera * has come into being The origin of this word is still 
mysterious. 

The Agamas use the words # bera \ 1 area \ ‘ pratima \ * bimba * 
and mwrfi * in the sense of the idol 

Bera, JK t LIV, VK p 72 . KA III 21a, SA XVIII 1, 7jSS X 17, 
SKS Brahma VI 46, 49; [S IV 64a 
Area V1SS X 72, SKS Siva I 82 

Pratima SA XXII 24b, SS XXIV 15b, JS XX-14a, PARS XVIII. 
23a , VIS 111 12 , SKS Brahma , VI 54b 

J S XX-la, LT L 106b, SS -XXV 15b, PARS XXIII. 1 2,3, VISS 
V 86 , PARS VI. 21a 

Murti S 4 IV 28a, KA XVII la , VK p 244, JS XII 20b, S'ATS. 
Stra, Vill 111 , LT XL 54a, AHS XXXV. 58a, VISS. XXII 64, PARS 
1 H. 5 . IS VI 89b 



AGAMAS AND TFMPLES 


347 


Five betas , according to the Vatkhanosa system, 
called Dhruva p Kautuka , Snapann, Utsava and 2?aK, are required 
in temples. They are to be made out of various materials In 
specific sizes proportionate to one another l 172 Some 
authorities hold the Snapana and Kautuka to be of little 
importance By worshipping the Dhruvabera one gets rewards 
hereafter and the Utsavabera gives rewards here itself HT3 

The Vatkhanasa texts seek to classify the forms of God in a 
different way also. They are mobile ( cala ) and immobile 
(acala ) 1174 The former Is required to depend upon another 
which is taken as represented by the kautuha-bera 1175 This is to 
be served with devotion upon which devotion sprouts out in the 
devotee. People become prosperous by worshipping this form. 
The other form Is also called ntskala 1176 It does not depend 
upon a concrete form It is represented by the Dhruvabera . 
This form is mainly Intended for the worship of the recluses 1177 

The need to have an image which can never be disturbed 
from its position accounts for the Mulabera or the 
Dhruvabera But the grace of God is not restricted to be 
received only by the arcaka or the devotees who visit the temple. 
There are persons who may be ill and can not move out of their 
homes For their benefit, an image is required to be taken in 
procession through the streets This accounts for another 
image whose size must be In some prescribed proportion to that 
of Dhruvabera It is called the Utsavabera The occasions for 
taking this image around the locality must be determined. 
Hence certain days or periods in the year are particularised 
when festivals c*n be celebrated with pomp Again, there is 

1172 VK p 219 

1173 KA IX 14-54 

1174 SA XLUI 52. 

1175 VK pp 491-92 

1176 VK pp 91-2 
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the need to offer a ceremonial bath every day to God. This can¬ 
not be done without much Inconvenience So an Image ealled 
the Snapanabera Is Intended for the purpose. The Dhruva and 
Utsava btras have ablutions generally once a week on a fixed day 
or on specific occasions. The Snapanabera i9 also called 
Tirthabera and Is taken for Immersion in the sacred waters of a 
tank or river or sea when the annual or any other festival 
concludes, the occasion being called avabrtha An image called 
Kauiukabera or Karmabera is Installed for which offerings of Sowers, 
(arcana ) are made daily. Lastly, it is necessary to have a 
Baltbera which Is to be taken round for making offerings at fixed 
places in the temple. 

The Vaikhnnasa kind of worship, at It Is now In practice, 
does not keep the distinction between the Utsava and Kautuka 
beras The offerings {arcana) are made direct to the Mulabera 
and Kautukabera H77 

The Pancamtra mode of worship has a Sfayanabera , used to 
show God as taking rest at night at the end of the routine of 
dally worship. The Vaxkhanasa mode permits the Snapana or 
Bali bera to be used for this purpose. Some Pancaratra texts 
speak of a Tirthabera as the sixth Idol used on specific occasions. 

It is bard to understand bow and why the present practice 
arose of keeping only four or three beras In the temples 
including the major ones. Ii Is found that one of the beras like 
the Snapana is used to serve the purposes of another which was 
perhaps noi made or lost in course of time There seems to be 
no strong justification for keeping both the Tirtha and Snapana 
beras as suggested In certain texts The reference in the 


1177 Vide 




JK p. 77. 
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Visvaksena-saihkita 1178 to Karma 9 Nxtya and Tarundlaya is also 
vague, unless some kind of justification Is to be offered for 
keeping them 

There are rules which prescribe the size of each bera, the 
metals out of which they are to be made and the methods and 
timrs of worship Among them, the Dhruvabera is also called 
the Mulabira , as it represents figuratively the root out of which 
a tree is evolved, in which the Utsava-bera represents the flower 
and the other three the leaves. The utmost significance is 
therefore given to the installation of the Dhtuva-bera There are 
certain postures like Sthitx, Asana , gayana and others for this 1179 
Specific ornaments and weapons are required to adorn these 
idols 

In the making of these idols, the materials will have to be 
examined and selected, so as to bring prosperity for the maker, 
the priest and the people of the locality also Artistic form Is 
to be achieved while making the image. God, however, lakes 
the form which the maker or the priest or the devotee eagerly 
prays to God to take up 

Vide ■ 

SS VI. 22 

SgW sifom fewnt; I 

sm^rr vstrir • 

Vt$nudharma % CVI* 16, 

1178 VisS X 82-83 

1179 Yanarftdha, that is, 'stationed in a valid©' is on© of the postures. 
Vide AnnuddhaS XII 1, VK. p. 92. 
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The Idols are to be Installed in specific places with elaborate 
preparations of materials using the particular mantras enjoined 
In the Agama texts for each deity and for each bera The kind 
of grains to be used for preparing the food offerings, the 
quantity of the Ingredients, the kind of flowers to be culled for 
offering to God, the materials to be brought for each pitcher 
(kala&a) whose number varies according to the occasions and 
which are used for ablution (snapana) of the idol and the number 
of offerings to be made to suit the occasions are all dealt with 
in these texts. 

To house the Idols# the sanctum sanctorum is to be built with 
enclosures of varying number, quadrangles, courtyards and 
halls with towers with specified numbers of storeys. Rules are 
laid down differently in different texts for Installing the gods 
who form the retinue of the principal deity in particular 
enclosures 

Worship done to the idol is stated in the Vatkhanasa 1180 
texts to be of I wo kinds, tfantika and Paustika , the former 
bringing about the removal of evils of all people, while the 
latter is conducive to their welfare. 

Worship of God is called yajfla which suggests that It is 
Vedic In character. It Is of two kinds, worship In the temple 
and worship at home. Worship in the temple Is extolled to be 
the best. It will not stop, even if the priest who performs it 
passes away It is conducive to the welfare and prosperity of 
the people of the locality This classification is also called 


1180. KA 14 205b, Paucaratra also has them, Vide JS. XIV 76b. 
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svartha and pardrtha H81 The former corresponds to worship 
done in the house and the latter to that done In the temple. 

The Vaxkhdnasa text called Vasadhikara offers another 
classification Into pare and mixed The former is that which is 
done in the house by one who observes all the forty sacraments 
prescribed In the Vaikhanaia-kalpaiutras. The Idol to be 
worshipped must be Installed In the house and the worshipper 
must perform homa dally in the fire, and be should not perform 
worship In the temple. The worship done In the temple for 
others’ sake, following strlc r ly the procedure laid down In the 
Agamas , is of the mixed kind 

As to who is qualified to perform worship, there is difference 
of opinion between the Pancaratra and Vaikhanasa Xgamas Tho 
former prescribes the qualification for all people without 
distinction of caste and sex Ii is based only on two grounds, 
namely, panca-samskdra and specific initiation One becomes 
eligible for the latter only after getting qualified by the former. 
Some of the texts actually mention tha' women are eligible for 
Initiation.1182 All are qualified only for offering worship in the 

1181 This classification is not actually stated m the Vaikhanasa texts 
thouqh it is implied Cf KA ch 38 , SA ch B1 The PaKoaratra has 
specific references Vide 

Ananda-samhita , III 5 

Cf - 

qrcrsf: i 

TS XXI S08, 

1182 That pancasamskara is quite essential to do service to God is 
explicitly conveyed m ParS xv 959-973 The kinds of initiation which 
vary with the individuals are treated in JS xv 4-6 , xvi 34-61a , xvn , 
ParS vm 8 10 , IS xxi , SS xix Cf ParS . iv. 1 8 See JS . ch. 16 , 
PauS xxx 136b-189 Also 

*rf* err ft .0*3;% 3^. 11 

Vilvamitra S III 27. 
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house, while Brahmins alone are eligible to worship the deity 
in the temple H83 In some tex*s, it is stated that only those 
who are descendants of KaSyapa, Aupagayana, Bharad\aja, 
Maunjyayana and Sandilya have the primary qualification,!! 84 
while others have the qualification in the secondary sense. 

According to the Vaikhanasa Agama , only those who, by 
birth, belong to the Vaikhanasa sulra t are eligible to worship in 
temples Investiture with the sacred thread ( upanayana ) is the 
only qualification, which only Brahmins can have Others are 
forbidden from having this right, whatever be their caste or sex 
If such persons touch the idol, even by accident, expiatory 
rites have to be performed HS5 

The person, who is to attend to worship, is called 
* acarya* in th's system Besides being a follower of the 
Vaikhanasa-sutra , he must be a householder with a wife and 
children Study of the Vedas and training in the performance 
of Sfauta rites and txpiarory rites, diligence in discharging his 
duties and, above all, abiding devotion to Vi$nu, mark him e-s 
competent for the work in the temple In addiuon to atten ling 
to his work in the temple, he must also offer worship to Gcd in 
his house 1186 

The Paftcaratra system prescribes certain qualifications. 
The person, who is to offer worship to God in the temple, is 


1183 Vide 

PaS carya I. 8 

1184 S'andilya and the other four sages who received the PaHcarfitra 
training from him have primary authority to do worship IS xxi 511 , 
PaS lv 3b, 4a , SprS xxiv 144-146 

1185 SA xxvn 13, 10 15, lxxvm, JK xxi 511, VK. 

XXXV 11 pp 467-9, KA xxvn 

1186, SA. xxvn 10-15, KA I. 22b-25, VK pp 5-6 
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here also called * acdrya\ He must be competent in the 
practice of mantras , following the tradition both in theory and 
practice He must be in a position to offer clarifications on the 
Issues raised by pupils without referring to the texts Actuated 
by selflessness, he offers training and guidance to the pupils* 
If need be, he gives assistance even to those who are not his 
students He never deceives any one, not even the ignorantH87 
Adequate physical and mental strength I 188 is expected In him. 
He must be only a Brahmin He must avoid loose talk and 
lead a virtuous life 1189 He may be a brahmacdrm , grhastha or 
vanapraslha, H90 but never a sannyasm 1191 He may be a vatu 
(less than sixteen years old),H92 a young man, of middle age or 
old. 


The Pdricaratra Agama speaks also of the qualifications for 
the pupils who are said be of four kinds, H93 Samayin , Putraka , 
Sadhaka and Acarya. Samayins get merely initiated, but do not 
learn the doctrines of the system and so are not fit to worship 
God H94 Those who become sons, as It were, to those who 
Initiate them, are of the second kind.nss Sadhakas are those 


1187 JS XVIII 40-62 

1188 LT XXI 30b-36 , Purusottama-S II 3-7 

1189 AhS. XX 1-7, SS V\l 22-23 

1190 SKS Indra , IX 

1191 PaS III 24 l-25a 

1192 Vide 

PaS III, 24. 15b. 


1193 

SKS 

Brahma,V- 118. 

1194 

Ibid 

.. 120 

1195 

Ibid 

.. 121. 

ASV* 

-45 
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who understand the nature of the 9yatem and become devoted 
to offer worship to God.1196 Aearyas have the competence to 
expound the mantras and the texts and could conduct the sacra¬ 
ments to the pupils 1197 The Acarya , who is mentioned here, 
19 a pupil at first and then becomes a preceptor 1198 All these 
arc fit to get Initiation. 

The pupil must have amiable qualities, be able to receive 
and retain what is taught to him and live according to the 
tradition with faith In God 1199 Initiation is open to any caste 
and even women are eligible, if they get their husbands’ 
permission 1200 

The process of initiation gets an elaborate treatment. 
Several tests are to be conducted to find out whether the pupil 
will remain true to wh^t he is taught He must have abiding faith 
Jn the Sattvata system. The period of test is one year 1201 

Initiation is called Dlksa , which word is explained a9 
denoting that which cuts away all miseries and karma and reveals 


1196 SKS Brahma, V 122 

1197 Ibid ,, 124 A code of conduct for the last two is laid 

down here Ibid 126-135 For an elaborate account, see JS xvn cf 
PauS I 14-21 

1198 LT xli 8 This classification is stated to have been treated 
elaborately elsewhere It is not cloar whether this is a reference to JS . or 
SKA or any other text 

1199 AhS xx. 8-10 , SKS Brahma , V. 130-135. 

1200. LT xxi. 37-41 , IS vn. 25-27 

1201. AhS . xx. llb-14a. 
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reality In full. 1202 It destroys all Imparities and brings to the 
pupil supreme bliss.1203 

Initiation is twofold according to the economic condition 
of the pupil A well-to-do candidate gets it done on an 
elaborate scale. For one who Is not well off, homa is done In 
the fire with seeds of sesamum, for the penniless oral 
instruction 1204 is enough. No one who makes a request for It 
may be denied. 1205 There is another classification into ordinary 
and special Mantras are merely used in the former kind which 
admits of three further subdivisions, condensed, normal and 
elaborate 1206 The special kind is fivefold The Samayins and 
youngsters whose hearts are set on Vlsnu get the first kind. 
The second is open to maidens and Putrakas, The third Is 
prescribed for the Sadhakas who wish to obtain mokstx . The 
Acdryas most adopt the fourth to attain sayujya. Women are 
eligible for the last kind 1207 


1202 The initial letter 'dl' in the word is derived from the root 'do', 
meaning lo cut 

12:3 Vide 

^rcrfiic^r ^ i 

LT LI Sb 6 

^s-rrtsrrrs ^rnrr: srahfffopmsi: n 

VS x 2. 

tlfo I 

&PR$. xvi 19a. 

1204 JS xvi 4b-6 

1205 Ibid . 7-10a. 

1206 Ibid 54-55 

1207 Ibid. 58b-61a. 
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The pupil must be pure and free from temptations. A. 
samhdranydsa is done by the preceptor on the body of the pupil 
In order to get rid of the impurities there belonging to prakrti . 
The body then becomes pure when the teacher does $rstinya<a 
there. This is followed by slhitxnyasa when the mantra is taught 
which does not leave the pupil on any account 1208 The 
preceptor does this at first on his body so as to make himself 
mantramaya and then he doe 9 this on the body of the pupil. 12 09 

The mantra is then 'aught to the pupil which he is to 
practise with faith and diligence 1210 To do this, he has to 
undertake japa , homa , tarpana f abhtseka and vtprabhojana , All 
these are coUectvely called Pur ai car ana 

There is yet another division of initiation as gross, subtle, 
and absolute All the three are called mantradlksa 1212 for 
which the pupil must have got himself qualified in the practice 
of mantras . Thereupon, the adept will give initiation in the 
principles (tattva). The entire process is highly Intricate to 
understand 1213 The pupil will have to occupy the mandalas % 
especially, the cakrabja-mandala . At the end, he gets the 
ritualistic ablution which gets a very elaborate description 1214 


1208, SKS Brahma , lx 12-14a 

1209 AhS xx 26b-41a 

1210 Ibid xx 

1211 Vide 

’Tarrsftcrra.T « 

Mantrakaumudi cited m lea rendu, p 122 
For a rigorous practice of these, see LT t xxiv 35-44, L1I. 

1212, LT xli 32 

1213, Ibid. XU 9-66; JS. XLI XVIII, 

1214, JS XVilL 
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It is thus found that all are qualified for initiation* In this 
eontext, It is worth considering what the word ‘ krtalaksana’ 
means in a passage already cited from the Mahabharata.ms It 
means those who have the ‘mark’ This ‘mark* cannot be 
getting Initiated, but something else by which one getting It 
becomes eligible to do worship to God This mark may be that 
which 19 made on the shoulder blades of the pupil by the teacher 
with the heated symbols of the conch and discus. It may be 
the uTdhvapundra m Anyway, both these show the wearer of them 
as a Vatsnava Ancient texts 1216 declare these as easential for 
doing worship to God 

Some of the later Samhitds 1217 mention the sacrament of 
pancasarpskara as included under Initiation, calling it a diksa. 
Ancient texts, however, do not refer to this* Though it is 
necessary to qualify a person for worshipping God, it Is not 
Initiation, nor can it be considered a qualification for a priest to 
offer worship in a temple.1218 

Thr dcdrya is one of the four kinds of adepts for dth$a Ho 
is virtually the director for giving guidance to those who 
participate in the fnstallaHon ceremonies Thus, he is not an 
ordinary priest The disciples, assistants and arcakas work 
under his direction He must therefore be well-versed in the 
theory and practice of the Agamic works including that relating 
to the building of the temples. 

3215 Vide • 

argnn: i 

Bhisma. LXVI 39. 

1216. Cf SR I&It. 

1217 IS XXI 283b-82S, SprS XVI 109-137. 

ParaS arasamhita. IV 148. Visnutilaka. IV 188-189. 

1218. PsS, III. I 17-19; SA. XXVII. VK p, 6. 
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The act of worship is conceived in the Agamas as yaga 1219 
The Pancaratra has specific rules laid down for tWs. The 
Vatkhanasa follows the rules laid down in the Vaikhdnasakalpa - 
sutras . The cakrabjamandala is to be used for the performance 
of the tauah, which are classified Into seven kinds:— yaga, 
stoma , mahdydga , adhvara , sava , brain and haristoma What 
precedes in this order is of less importance than what follows it. 
These are to be performed respectively by the Samayin , Dlksita , 
Cakraoartin , Abhisikta f Gura, Acaiya and Bhagavdn 1220 

The Xgamas are concerned also with the well-being of the 
people. This Is evidenced from the directions contained in 
them for laying down the roads in the villages where the 
temples are to be constructed.1221 The Apardjttaprccha 9 
Stilparalna, Kddyapa.gilpasutra, Tantra-samuccaya f and many others 
treat, among other topics, temple-building with architectural 
details and other allied topics However, what they contain 
do not accord well with the Agamic treatment in all details 
Several methods coaid have been utilised by the Agama texts to 
serve their purposes They are not actually concerned with the 
details of construction, materials and measurement They are 
interested primarily in maintaining the ritualistic aspect in the 
building programmes Architectural details are therefore not 
fully available in the texts 

An individual or a group of persons or a rich landlord or a 
king is referred to as yajamana or bhakta if he takes the initiative 


1219 Vide 

nr;#* g qrifa crireitat m 

JS. XII lb 

1220 SKS Indra, IV. Cf NiiradiyaS X 16-20 , XI. 17-20 

1221 PauS. II, III, PdS III. 1-7. KapinjalaS, VI-IX , KA. H , SA. II- 
VI. VK. H-VI. 
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by providing the means for the building of a temple. Any one 
cannot become a yajamanaA^ 

Under the director* artisans have to work. They are 
referred to by the words* 4 rathakara\ 4 &ilp\n * 9 ‘ stkapati 9 and 
* taksaka \ Among them, the Stipxn works as a liaison agent 
between the director or the acarya and the yaiamana. The 
qualifications of these are stated in texl9 like SfilparatnaAMS 

Mantras play a significant role In the Agamas A mantra Is 
sound with which one associates oneself in the belief that it 
would protect thim. It protects from all dangers one who 
knows its secret 1224 Since the mantra emanates from sound, 
and sound arises from Brahman , the mantra should denote Qod 
alone. The pupil who receives the mantra from the preceptor 
should practise the ritual performance called pura&carana This 
is to be done on the bank of a great river, or in a temple or a 
forest or a place which is out of public sight Full effects cannol 
be achieved unless the aspirant repeats the mantra a specific 
number of times 1225 

There are many kinds of mantras For instance, taraka is a 
mantra which saves the devotee from worldly suffering. It is with 
reference to a male deity, Bui it is called tanks when it refers 
to a female deity. There are others such as anutara 9 anutarxka , 


1222 PaS III 15b-17a 

1223 Vide —S'rikumara's, biJparatna , I 29-41 

1124 Vide 

wsrsTTfgfosrrfjsr entf I *Tct: i 

JS XIU-203 PdrS VI-100. IS. IU-79. 

1125 It must be repeated four lakhs of limes. Vide — Mahodadhi 
quoted in the ledrendu, p, 134, 
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anga and upangas Pranava f vydkrtis , gdyatn, tara (tanka) and 
anutara (anutanka) are held to be five Vatpiava mantras 1226 

The Pahcaratra Jgama adopts Vedlc and Tantnka mantras 122 7 
The Vaxkhdnasa enjoins the use of those taken from the Vedas 
only The name or nam^s of the deities with appropriate 
epithets are also used during worship 1228 These are also 
treated at times as mantras 1229 Mantras are classified as Saumya> 
Agneya and Saumydgneya 1220 The letters, which constitute 
them, have their own presiding deities,1231 Another way of 
classifying them is as Vatdika y Tantnka and Vaidika-tSntnka 1232 
The second kind Is meant for those who get Initiated 
according to the Paftcardtra system 1233 Specific mantras are 
enjoined with reference to the various deities 1234 

The ground or site where the temple is to be erected, 
requires to be tested from the colour of the mud and availability 


1226 They are Pranava. qadaksara, Astaksara, Dvadasak$ara and 
Jitante Mantra 

1227 The list of Vedic mantras is contained in LT translation, p 391 , 
ISS pp 441-2, ViSvamitraS pp 297-30L , SprS LVIII-LXIV , LT transla¬ 
tion pp 392-398 , Knyakairavacandnks t pp 328-362 

1228 LT XXXIII , VK pp 296-299 , KA pp 187-188 

1229 KA XV 28,29, VK p 221,230-232, 

Vide 

Hfsrt ?T cT^q- STTOJT?* 

I 

VK p 232 

1230 SKS Siva, II 1 

1231. LT XX, AhS XVII 4-37 

1232 SKS Rsi V 37-40a 

1233 Ibid V 39a, 40a .IX 10a , cf VS. XXIX 46-47# 

1234. LT. Translation. *pp. 392-398 , VK, pp. 266-258 
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of water. 1 - 235 Some offerings are to be maGi- before this 
selection Is made 1236 a procession is also required to be held 
according to some texts. 1237 The Vasttipurusa is also to be 
propitiated.1238 

Plans for the formation of villages are found in the 
J-gamat 1239 The village or town should be the prototype of 
the temple 1240 Preliminary ceremonies called Garbhanyasa are 
to be observed at the site 1241 The temple of Visnu must 
be erected at the centre of the locality 1242 Other deities should 
have their due place.1243 The qualifications of the areakat 


1235 PaS lit 1 19a-29, KapifijalaS, VII 1-11, PauS XLVII 1-61; 
VS XII, 1-36, Vi^nutilakaS, VI 1-21 , VK p 6, SA II, KA, II 1-91; 
JK, XIII 

1236 PaS III 1 40-47, 

1237 SprS V 9 

1238 More than the Igrama texts, the &i}po<>Pslra woiks contain clear 
directions for this Acarajitap? cch'7, LII-LV , Kasyapa\iloa^ilstra II 3c III, 
Monasara, VII 253-69, VK pp 12-18, SS XXIV 291 , PaS III 27 5-20, 
V 1 48-55, ]S XVI 103, KapsZ ioJaS VIII 10, VS, XII 48 

1239 Several types are mentioned VK pp 9-11 , KA II 64-72 , 
P5S III 2 1-16 , KaptiljalaS IX , JK XVII This is dealt with m greater 
detail m th e Manamara IX & X For further details, see H Daniel Smith, 

pp 16-20 

1240 PaS III 2 21b-27 

1241 Ibid TIT 2 17-27 , KapiTqalaS XII 98 . JS X 351 , KA V 

25b-33b , SA X l-44a, 

1242 PaS III 2 29, cf KapmjalaS IX I5-17a , 23-30 

1243. PaS III 3 33b-61a Subrahmanya, by which name Skanda is 
known in Tamil Nadu and Sasta known as Aiyanar are assigned specific 
places Ibid. Ill 2. 35b, 41b The influence of the Tarml language is 
found in the use of the word 'mahkayaxri , Ibid , III, 2, 58b, 52b , 
KapiHjaJaS IX 34-41 , VK p 8. 
asv—46 
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are slated,1244 and provision 1? to be made for their 
residence,1245 

The ground is to be ploughed, and seeds are to be sown to 
test, from their sproutmgs, the quality of the soil 1246 Mantra ? 
are to be recited as enjoined 1247 Images of some deities are to 
be placed in some fixed places as enjoined in the Agama 
texts. 1248 

The structure of the temples must vary according to f he 
capacity of the yajxmQna The temple built bv a rich man must 
be larger when compared to that built by a person of middle 
Income. The structure should be such as to display the g'ix 
paths ( sad adhvanah) tnreugh its various portions.1249 The 
number of enclosures must be five 1250 While the Srlpraina and 
Vimdnarcanakalpa mention seven,1251 the jVaradtya 1252 mentions 
only th?ee. The corners of the ramparts must have on them the 


1244 PfiS 1112 61b-66a , Here is mentioned the particular kind of 
arcaka to worship a particular deity It is curious to note that a bhdoavata 
should himself worship Durgfi Vide — 

§ttt vrmsen 

Ibid 65a 

1245 PiiS III 2 66b-73 , VK p 12 

1246 Ib’d III. 3 , SprS V , KapfijaUS, VIII. VS VI 67-85 , VK III, 
SA V, KtUyapa Silpasastra, I, Mina Sara V 

1247 ParS III , 39-40a , VK p 4 , SA V 26-27a , KA 11 43-54. 58 

1248 mill 9 12-52. Vis vdrmtraS XXI , SA IX. H Dmiel 
Smith's comments on pp 142-43 are of great interest 

1249 SS XIX, PduS, XXX 41a, 203-5, VisvsmitraS IX. NdrachyaS IX 
SprS XXIV, XXVI 

1250 Manasara recommends five prakdras in a temple, XXX 5-7 Cf 
Kalyapaulpaddslra ch 43 , Silparatna, I 40 , VitniJlilaka, VI, 320b-327 , 
PdS HI 10 2-4a 

1251. Sprs oh 10, VIST ch 19 

1252, NdradiyaS, XIV. 18. 
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Image of a Hon or Garuds.1253 Various mardapas nte required 
to be constructed such as dsthanamandapa , kitchen, clothes 
store, dhanalaya , granary, ydgamandapa , kalyanamandapa and so 
oo !254 Specific directions are given for keeping the retinue of 
God ins de certain cncicsores 1255 Residing towers, some 
tix's decide that each enclosure should hav^ a xower *n each 
direction ,1256 S cme speak of the height of the towers 1257 The 
doors should, besides offering security, be beautiful and 
symmetrical. They must have the painted figures of gods. 1253 

The temple that is constructed is taken to represent the 
body of man. The sanctum sanctorum r^pres^pts *he head, the 
tftifoifia.fi 1259 which is next to it h the neck, *he avdhamandapa 
represents the chest and shoulders, and the prakafo.s the thighs 
and knees and the to */er the feet The significance lies in 
God's QWe'ling in the devotee, The parts of the vtmana such as 
adhutrtana, pada prastara and others refer to the limbs of God 
w, o ts ensnri-ned in the sanctum sanctorum Garbkagrha> Ardha - 
mandapa Mahdmandapa y Sndnamandapa y Alanhdramandapa and 


1253 Vide 

OTforar ^TT5Fr«iT f^fi i 

STCr^ST «TJFrr5T: II 

pss in lo-n 

1254 I 'S XXXIV 19b-21 , N.vacHyaS, XIV 24-32, Marian,IcyaS, II. 
77, SprS X 

1255 PaS III 10 94-144a, IS xi, ParS xi 31 337, Kapiit.ahS xn 
164-188, xv 38o-50, VS x/in 60, 5,4 x 1 , K\, m , VK rti aX, 
VSS yxxiv 

1256 ViS xx> ni 19 

1257 VK x 

1258 ParS x , For details on the materials used for making the 
icon**, pedestals and iconometry, see H. Daniel Smith. Vai^nava 
Iconography 

1259 Vide Silparatmi xxx/. 
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Sabhamandapa represent the Muladhara, Svadki^tkSna and other 
cakras in the body. The seven prakaras represent the seven 
constituents (dhaiu) ; fluid, blood, flssb, marrow, bone, sinew 
and virile fluid; or matter, intellect, ego, subtle elements, 
organs of sense aod elements 1260 The five prakaras ra ay refer 
to the five sheaths, namely, anna, prana , manas, vt jnana aid 
anarda. The three prSkaras ippresent the self, matter and body 
The dhvajasthambha is a pillar of dharma It represents the 
Brahmanadl with Ida and Ptngala on both sides 

Installation of the idols is to be carried out after the temple 
Is constructed. It is explained that through this God remains 
there to shower His favours to His devotees 1261 It {3 of five 
kinds, each yleldirg different results. The number of idols to 
be installed is generally five. The Vatkhsnasa names these as 
dhruoa, kauluka, utsaia, bait and snap ana .1262 The PSncaratra 
lists five 01 s;x idols— dh/uva, utsaoa, ball tpiha end iayana 
with snapana sometimes maki.ig tne sixth. 1263 Sometimes they 
are known by other names mula, kaima. ntlya, mahotsava, 


1260. Cf 

*rs tamerctrftosg n 

Diviyasuncanlti , I 15. 

1261. 


cir gftiHfrr i 

Pans xx<vm 18a. 


1262 SKS Brahma vi ParS, xv 4-14a , VS, xv 2. FA p 218 

1263 Vide 

sjtiferl =51 vvtraftGtf Frag ^ » 

PdS lil 19 lb f 
Cf, SprS. xiv. 2, AS. xvii 238b-239a, 
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jnapana and tarunalaya. 1264 Idols are said to be of three kinds 
according to their postures—standing, reclining or sitting in 
the first, secord and third storeys respectively, a3 in the temples 
at YwuUcottiviir, Mndurai, Ultlramciur and Parame<vara- 
vlnnagararo at Kancipuram 1265 

For the installation ceremony a hall le to be built for 
performing homa • this Is the yagaiala . The sae^ed fires vary 
according to the deities to be installed Ahavaniya , anvaharya, 
garhapaiya . avasathya and sabhya are the five fires according to 
the Vaikhanasa The Pancaralra mentions eight fires: ahavaniya , 
daksma , garhapaiya aubdsana , sabhya , kavyada , vaidyuta and 
bcidaba 1266 Mantras arc prescribed for doing particular homas 
to indiv^dml deities 1267 The idols ?re to be kept immersed in 
water or milk or paTitagavya or lving on a costly bed. This 
process is called adhivdsa 1268 y n the meanwhile, God # s 
pre^ce Is invoked in jars filled wpb consecrated water. The 
Sdols a ~2 then taken oat and carried behind the arcakas who go in 
advance bearing the pn of consecrated water to the inner shrine 
where the dhruvabera 5s already stationed The ld^ls aie kept 
in the places ass.gued to them They are all sprinkled *Mih the 
waters beginning with the dhuivahera which becomes veritably 


1264. VSS. x 82-83 , AnirudiViaS xu 19b-20 

1265 KA V 74-83 Cf PdS III 15-16 for other pstures- 

1266, (i) VK pp 215. 238, 256-8, SA.xwx 12-20. KA vi 125-37,146-72 

(u) SKS &iva I. 18-20 From other sources, the fires are held to be 
of twentyseven kinds Vide Vidhanapdrijata cited m the Vscaspatya, ! 
p 50. 

1267 LT xlv-xlvm, VIS xn-xin, $A. xxx. 36-53; VK xix, xx , 

KA xxx, 115-129. 

1268 VK p 210 KA VI 94-103 Cf note on this in LT translation 
p. 326, LT . lix. 08-73, ParS pp. 121-124 KA vu 686-80, PdrS, xv 212-221 
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God Himself 1269 Nyasa is then done on the other Idols 
(differently for each), and the process is repeated 1270 The 
other idols get consecrated with the power of the dhruvabera 1271 

During this ceremony, the four vyuha deities of the 
Pancaratra or the four deities or five viras of the Vaikhanasa. and 
all deitfea forming the retinue of the Lord are abo installed in 
fixed places and homa offered to them 1272 The installation of 
five idols is elaborately treated. 

The dhruva-bera must be black In colour.1273 fo } s said that 
this colour is tha original one and is the source cf other 
colours 1274 lug utsava Idol ar.d the baltbera must not be made 


1269 Vide 

sftT^OTt: qTJTTrJTSTt II 

S/4 XXXI 62b-63a. 

Cf PaS ill 27 90-102 , IS XV111 126b-127a , 406b-444, VS xvn 0. 
47 JK lxiv, Ibid . p 99, VimuUlaka, vi 451-452 KapilijalaS x»i 
102-166, 

1^70 PAS HI 28 05-72 Cf Vj?nutaiTaka, VI Nyasa is also to be dona 
on the idol Vide 

?rsrr %% «rr*r i 

SKS Brahma iy 70b 

1271 Cf LT translation, p 325, PfirS xx It is of five kinds. (SKS 
Brahma, vi 114-118a., VS xv) or of seven kinds according to the mantras , 
(PaS xix 1 2 ) For details, see PaS m 28 34-37 , 00-64 

1272 SA xxxviu VK pp 245-8 Cf panca\>%\as in KA , xxx 40-133 
For parivaradevatas, KA vi VK xxxiv SS ix ( x, xn , PaS. m 29 

12/3. SA xxi, 6-10. 

1274, Vide 

qorfamfqr ^r^cr: 11 

rRJ7Ts|$c3?ni fqf: I 

Ibid xxi 2b-3a Cf VK p. 103. 
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of stone or wood 1275 There are roles which enjoin the 
measurements of the pedestal and figure of each bera in 
proportion to one another and to that of the dhruva-bera 1276 

The dkrvva-bera may have three postures, standing 
(sthanakd), sitting (asana) and lying (dayana) The utsava bera 
muu normally be of the standing posture, and rarely in the 
sitting posture, irrespective of the posture of the dhruva bera 1277 
The Vaikhanasa text9 classify the idols into four kinds, yoga , 
vira, bhima and abhtednka , and Uy down their postures ^nd the 
weapons they should hold 1278 As a general principle,1279 the 
Idols of their temples have dankha and cakra in the two hands, 
a left hand in katihasta pose and a right hand with varamudra , 
offering boons This is the case with 3rl Srinivasa In the 
Tirumalai hills la some tempi s 12 80 adopting the same 
Agama , the right hand has the abhaya pose, granting security, 
and in some others,1281 the club adorns the right hand The 
club is to be a weapon only in the cass of a posture 1282 and Is 
not reckoned as a general one The club is indispensable for 


1275 VK p 149 

1276 SA ch xvni 23, KA vi 1-33 VK ch xxui Different 
versions are given according to the postures Vide SprS ch, xi-xiv 
PaS m, 12, 15, 19 

1277 PUS m 95: SA ch xx lxvm Some of them are found in the 
temple at Tiruvallikkem, Madras city Cf VS xi 307-311 

1278 VK ch 19 KA v, 75 mentions viraha in the place of abhicacika 
The last is dropped in SA t xx 19 Cf Vi*nutilaka t vi. 412b-424 

1279 Vide ( 

^ ' VK p 502, Cf KA. xxx. SA xx 

1280, Tirukkoyilur and Parameivaravintjagaram, 

1281 At Tiruvallikkem, the utsava idol has a goad, and not a gada 
See Pei tya Tirumozhi , II 3 1 

1282 The viraha posture must have gada. KA V 77 VK refers to 
this p 96 



368 


AGAMAS AND SOUTH INDIAN VAISNAVISM 


an Idol according to the Pancaratra, and the abhayahasta is 
equally essential. But In some templesl283 of the Pancaratra 
kind, the club is absent and the figure is identical with that in 
the Vatkkanasa temples Jt seems that the mode of worship 
should have changed from Pancaratra to Vatkkanasa and mce-versa 
during the 17th century when the idols were removed to phees 
of safety to save them from the Muslim forces which attacked 
south India. 

The Pancaratra Agama attaches Importance to the vyuha 
concept and speaks of the installation of these deities 1284 Five 
murtis and vjras are required to be installed according to the 
Vatkkanasa Agama. 1285 However, they do not appear to have 
been installed as such in the temples nor are they found to 
receive daily worship.1288 Besides, both the Agamas enjoin the 
installation of the vtbkava forms of God. But there also, only 
some get represented such as Naraslmha, Rama and Krsna in 
temples where the principal deities are other than these. 

Tne Vatkkanasa Agama in particular enjoins the installation 
of Malsya and Kurina avataras in villages, the sea-shore, forests 
and hills There must be no kautuka image for the dhruva beta 
of these. 1287 

Some vtbkava forms are of more than one type Varaha Is of 
three kinds—Adivaraha, whorescu j 1 the earth from the netlnr 
regions and whose face only should be that of the boar, as at 
£nmu$pam near Chidambaram , Pralaya-varaha who saved the 


1283. Tirumohur, Pavafchavannan at Kind 

1284 ViS xi xix xxxv 

1285 SA. xxxvm VR. KA vi, xxx. 

1286 Tirunaraiyur now called Nacciyar Koil, Tirumahruucolai, 
1287* SA. VIII. 15b. 
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people at the time of the cosmic deloge; Yajfia*varaha who 
killed the demon Hiranysksa who had been destroying sacrifices 
or yajnas. 

Girlja and Sthunaja are two forms of Naraslmha. The 
former represents the Lord’s descent to the earth on ths 
representations of the gods about their sufferings at the hands 
of the demon, HiranyakaStpu After killing the demon, He 
stayed in forests on the hills His wrath was appeased by tha 
prayers of the gods. * SthQpaji * Is Naraslmha as He burst out 
from a pillar to attack the demon Sometimes three more 
kinds are mentioned Sudar^ana-narasimha Is seated In the 
discuss and also boiling a discus in each of His four hands. 
Laksml«naraslihha has Laksml seated on His lap Patala- 
naraslmha is seated on Garudi There is one reference to a form 
seated on Adl4esa and known as YSaaka«narasiihha. 

Trivikrama has three forms. In one, He has eight arms 
with the left foot raised to the height of the bead In another, 
the left foot is raised to the height of the navel. The third 
form shows the left foot raised to the height of the forehead. 
Kr§aa also has many forms—Navnnitanata (dancing with butter 
to hands), P&rthas&rathi (as charioteer of Arjuna) and Ksliya* 
mardana (killing the venomous serpent, Ksllya) He is also 
known with four arms The Idol of Vasudeva may be of two 
kinds—divine (dioya) and human ( manusa ) The former has four 
hands of the Vaikhanasa kind, while the latter Is two«handed. 

After Installation, worship is to be done to the deities 
eveiy day at regular intervals 1298 The areaka should attend to 


1280 Prstah (morning), madhyahnah (noon), sayahaah (evening), 
pradosah (twilight), and ardharatrah are the six divisions of the day when 
worship is offered in the temples In some shrines, it may be only thnoe, 
twice or only once. Vide SprS XXVIII. 3. 

ASV—47 
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the morning duties, which Include sandkyu and homa ,1289 after 
wearing jirdfivapupdraA^Q He must approach the guardians of 
the gates, bow to them, take their permission and enter the 
shrine. After prostration, he must seek permission to worship 
God with the aupacartka , samsparSika and abhyavaharika materials 
he has procured. One must then undertake bhuta&uddhi 
Through this process, the gross body will be burnt up by the 
vital airs. He will then feel himself to have been flooded by 
the water Issuing forth from the big toe of God, Then he Is to 
create a new body for himself out of pure sattva by uttering the 
pancopaM$anmantraA291 

With the pure body he must meditate upon Kurma, the earth, 
the milky ocean and others which represent the poweri that 
support the universe. He is to build a boundary around himself 
with the kavaca•mantra and then have anganydsa and karanyasa 
The mantras which he utters while doing this make him purified 
and enable him to feel at one with God. Then he Is to worship 
God mentally, which Is called Aniaryaga t Manasika yaga and 
Hfdyaga, The object of meditation must be Laksminarayana 
adorned with conch, discus and club The offerings must be 
made with the materials procured mentally The Purusasukta , 
Pranava , Satfaksara t Astaksara and DvadaJBksara should be 


1289 AbS XXVIII 3-10a 

1290 Vide 

srw smrfker: i 

This is taken ,rom Bodhayana For details, see SR pp 01-05 f KA. 
XXXVIII 21-30. 

1291 AbS XXVIII 21-28 IT ch 3S Thosa who worship tha deity 
must stsnd or sit to the right side of the deity. 

Vida : 

AniruddhaS, XVI, 23a, 
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recited during worship. Homa is to be performed In the fire of 
the triangular form of the fire-altar which Is kindled by the fire 
of his sentience. The procedure is the same as In external 
worship 1292 

The external form of worship is to be undertaken after 
arranging for the vessel, materials and other requisites. 
Vaidika and Tantnka mantras , mandalas etc, (according to the 
Agama ) are required to be made use of here. Vlnayaka Is to be 
worshipped at the outset.1293 There are six stages which mark 
this mode of worship, namely, MantrSsana t Snanas*n* % 
Alankardsana f Bhojyasana % Mantrasana and Paryafikasana . At 
the first stage, one has to offer oneself and one's belongings 
to God.1294 During the second stage, dance, music and 
recitation of mantras have to be performed during the holy bath 
given to the Idol.1295 Sandal paste, flowers and other offerings 
are to be made during this stage. Incense has to be burnt and 
offered to God Apart from dance and music, auspicious 
songs must be sung. 1296 

In this context, it Is to bs noted that the present-day 
practice of offering mantrapuspa is based on this mandate in the 
Xgamas The offering according to current usage includes the 
reeitation of the initial mantras of the four Vedas , lo be followed 


1292 LT XXXVI J S XII, PauS XXVI 26-43, IS II, PSrS V, 

1293 LT XXXVII 65 

1294 Vide 

<?rsrtsk % 3PT5ir*i srgsrrfk’Tfw: i 

asrrfer m ll 

PSS IV 3 140 

1295 AhS XXVIII 49b There is no reference here to the recitatie* 
of the Upamsad and Purusasukta which is now in practice. 


1296 Ibid. XXVIII. 57 , LT, XXXIX, 24b. 
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by upanisadlc passages glorifying Naraya^a and ihe Astdk§ara - 
mantra Passages arc ihen recited from the Rdmayapa, 
MahSbhdfata , Visnupurana and other sacred texts. Portions 
from select stanzas from the Ndlayira-divyaprabandha and the 
Stoiraratna of Yamuna and other Acdryas are then to be recited. 
The Vaikkanasa texts do not enjoin the recitation of the 
Ndlayira-dtvyaprabandha, but the Pdncardtra works refer to the 
singing of passages composed In bhasa i meaning * non-Sanskrit 
languages * 1297 Some texts actually refer to the Azhvars* 
compositions which are to be sung. 1208 

Two features are worth noting In this context One Is that 
the Ag&rru i texts do not speak of the recitation of the Vedlc 
passages on this occasion In all probability, during the period 
after Yamuna and perhaps Ramanuja, too, the system should 
have been evolved, so as to give due place for all passages 
which are held to be eulogistic ( stutt ) of God. Commencing 
from the Vedas , these Include the Tamil prabandha* and also the 
stotras of Yamuna and other acaryas 1299 Another feature that 
is striking is that the Agamas state that the areaka must recite 
many mantras 1300 during worship, which Include the Purusasukta 9 
Jitante stotra and others. The practice, which obtains now, Is 
the recitation of all these by others as well who are qualified 


1297 IS. XI. 36, 37 , XIII 220, 225 , SpzS XL 34 , XLII 116 

1298 Vide, 

IS XIII, 240, 

1299 AhS XXVIII 57b Mantratah areayet may suggest the recitation 
of mantrapuppa which is now m practice 

VK, p. 319 Cf PSrS XV. 363. 


1300. 
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and trained for It. This practice is also to be noted during 
snana when not only the Purusasukta and Upanisads , but also 
passages from the compositions of Perlyazbvar (Visnucltia) are 
recited by ail those assembled in ihe temple. Such a practice 
could be taken to have been Introduced about 1000 A D or 
even later during the period of Ramanuja. It is worth noting 
b£re that the Nityagrantha of Ramanuja and that of ^iiranga- 
nSrayaparya do not make specific mention of this practice.1301 

This stage is followed by Bhojyasana in which food prepara¬ 
tions are to be offered These are called havts and are to be 
sanctified by the astra mantra Surabhimudra must be shown and 
then the havts offered to God To compensate any lapse In the 
offerings, matrS, a special preparation made of rice, is to be 
offered MantrSsana recurs again whc i fruits and betels are 
offered The Lord Is also to be adored with dance and 
music 1302 Here again, a practice, not mentioned in tho 
Xgamas 9 has come into vogue In temples A few passages from 
the compositions of G)da (Andal) and Visnucltta (PerlyazhvSr) 
are sung by way of prayer for continued service of this kind and 
as mangaladasana, 1303 a son of benediction for the Lord’s glory 
to continue for ever This is followed by a few Sanskrit 
passages glorifying the pattern of worship enjoined by 

1301 The Nitya of Ramanuja and tho ArZdhanakanka of Vangipurattu 
Nambi prescribe the procedure for offering worship The Vaisnava 
tradition is primarily based on the work of Ramanuja 

Vide 

Prapannapanjata , V 132. 

1302 IS IV 189-191 , 230-232, 

1303 Th9 idea of mangalaJasana is derived from the earnestness of 
the devotees to greet the Lord and hail Mis auspiciou9ness. thus wishing 
for the continued availability of that vision and presence of the Lord This 
seems to derive from a prayer of the same import addressed to Rudra. 
Vide RV II. 33 9 It has a full development in f?, II. 25, 32b-37, 
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RamSnuja A prayer Is then offered for the glory of the holy 
Srlranga to prosper and grow This is followed by the singing 
of Vazhxtirunamam which means greetings for the recital of the 
holy name of an acarya and praying that he should continue for 
centuries The followers of the Vadikalai school of Valsnavas 
sing in the context the Vdzhitirunamam of Vedantadc^ika and 
those of the TeAkalal school that of Manavalamahamum These 
practices are all later developments, brought in under the 
influence of the Tamil hymns of the A2hvars The arcakas have 
no part to play here. 

The last Is the Paryankdsana which consists in offering a bed 
where God could take rest The garlands and ornaments are 
removed lest they should cause inconvenience to Him 

The six stages mentioned above together constitute the 
daily procedure for worship In a temple where there is more 
than one Ido), these stages are to be taken to represent the 
worship offered to all the idols jointly Where there are two 
idols under the names, ‘ snana-bera 9 and * tlrlha-bera' f the 
former alone gets the stage of sndnasana The dhruva and utsava 
betas gel It on fixed days In a week and occasions like tkadaii , 
dravana, amavdsya and others Even here, ihe utsava beta gets It 
not always in the sanctum sanctorum , but In a specified place 
outside it Similarly, the Alankarasana may also be outside the 
inner shrine at different places according to occasion 
Normally, the Bhojydsana is offered iwjce once in the noon 
and again early m the night The second Mantrasana is twice a 
day, once in ihe noon and later in the night, following the 
Bhojyatana The Alankarasana marks the last stage only in the 
night when the §ayana beta receives worship 

The six stages have therefore to be looked upon a9 marking 
the act9 of worship offered to all the idols jointly on ordinary 
days with slight variations as the occasion demands when the 
utsava beta receives some of them. During all the stages, 
certain kinds of offerings like the arghya, pdiya and acamantya 
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are offered and the dhupa and dipa to the second and third* 
The dtpa Is also offered In the last two stages 1304 The act of 
worship is to be undertaken at all stages with the use of the bell 
which is stated to be of the form of $ abdabrahman 1305 

The Vaikhanasa texts prescribe the method of worship on 
almost the same lines with some changes. A brahmaeftrin or 
gfhastha is permitted to attend to the act of wof8hlp.!308 
Worship of God h taken to be of two kinds* one of which 
relites to God as formless (ntrSkara) and the other to God as 
having a form. Worship Is offered to God on the ground is In 
homa , when no form is visualized* but H!s presence If also 
Invoked on the kuia seat* Formlessness also characterises His 
worship In water (as in a jar), In the h;art and In the sun’s 
disc 1307 The five fires are to be used fjr doing homa when the 
five btras 1308 are to be worshipped and three fires (tretfigni) for 


1304 Nlrdjana with gbataolpa is referred to in AmruddhaS XVII. 
73-76 


Cf 


And 


fit: I 

KA XIV 155a 

vrmitca&itswrfiT i 

ParS XV 1015-16a . IS IV 214 


It is also of three kinds Vide IS IV 200-201 
1305 PauS xxxiv 56b, for details about ghanta, see JS xih 197-22la. 

1308 SA xl 7, the brahmacarm is prohibited from doing worship 
Vide PR p 150 

1307. KA IX. 2b. 3a 

1308 5-4 xxiv 4, only three afe mentioned apart from the dhrura 

form, but VK p 218 mentions five. 
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the dhmva , bali and utsava beras .1309 After performing sandhya % 
brahmayajna and homa In the fire, he is to commence the worship 
of God. He must clear off from the person of God the 
garlands etc., offered the day before and then start his work.131° 
Four 8tagesl3U of worship are alone stated explicitly, namely, 
sndndsana ; alafikdrasana , mantrasana and bhojyasana Worship is 
to be offered In the morning, noon sod night. No bath Is to be 
offered In the night. The offerings that are made to God are 
classified as of four kinds, 1312 spfjya, dfsya , irdvya and bhojya . 
The number of personal services Is given as 64, 55, 48, 42, 36, 
34, 29 and 27, whloh are said to be of nine kinds. 1313 In 
another context. It is said to be nine 1314 The use of a curtain 
is recommended while offering the daily worship so as to keep 
off those who revile the Vidas 9 heretics and degraded 

persons.1315 

After all the stages are completed or the second maniTasana 
Is over, the arcaka must prostrate himself before God, This 


1309 KA ix 8, 9 

1310. Ibid, ix 47-49. 

1311. JK lxix, lxx 
1312 Ibid. lxx. 


1313 Upacaras ara of four kinds, namely, spriya t dflya, iravya and 
bhojya. Vide KA x, 35-40. See KA x for the nature of the upacarasf 
The number of upacaras are given differently m the different texts VK 
(pp 290-1J states them to be 1, 2, 5, 8, 11. 13. 28, 29 and 32 They are 120, 
64. 32 and 16 according to PaS IV, 6 .32, 16 and 11 according to VIS XX, 
209-226 ; and 64. 55. 48 43. 36, 34, 32, 29 and 27 m KA x . 2-4 


1314. One of them is anum&na, 
rathe form ; 


Vide JK p 110 where it is permitted 
also see &4. xlm i-18a. 


1316 SA xl 66-67 
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prostration is of different kinds. The agt&ftf* vtttlety I* 
described In PafUarStrs :1316 Mpstigka, Sam put a, PrehoBAga, 
Pafleanga and DapdSnga are the kinds of prostration according 
to the VaikhBnasa system.1317 

Sudar£ana has a separate Installation with specific mantras. 
‘Cakra’ U the name given to this deity in the VaikhBnasa 
system 1318 The Pancaratra system attaches mnch Importance 
to this deity who has a specific yantrs for the preparation of 
which the AkirbudhnyasathhitS prescribes the rules. The yantrs 


1316. Prostration is said to be of the best kind when it is dene with 
eight limbs. 

Vide 

*nror 11 

cited in PR p 132 from the SafHkanana-smhkiU. 
Another description is 

qitrtewrt i 

q:gKiT qrcn-qi srrg^qr aarrwtssrif ssqft h 

cited in PR. p< 132. 

1317. Vide 

tjwr^rswrrircg srgfTCff: n 

HTsrfeRert&nreT mrw tftq& i 
qrfor sq^q qr m 

TT^Tf fe*qf srrgwri orar%;uqfq I 

Tarn? *f?r fqfci: qarrw-* «*tirrqtq: 11 

^fqnqrRqt:rqnrs » 

irnrnft ®»rir n 

v. r. P. 2 M. 

1318. BA. xi. lfiSb-m. 

ASV—41 
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may be written on blicb bark alio 1319 Like Vljpu, SudarSana 
loo haa hta own retinoe.1320 

' SfathSri ' la the name given to the sandals of God fixed to 
a pedestal which Is placed on the heads of the devotees when 
they visit the shrine and offer their prayerB to God* It Is quite 
possible that this was Instituted In the temples of Vigpu after 
the Tamil prabandhas were given Importance, gathakopa, also 
known as NammazhvSr, la the super -ptapanna for all Vaijnavas, 
and It Is felt that a Valspava most consider himself to be 
extremely blessed to have the satkSri placed on his head by the 
areaka Inasmuch as gathakopa himself la known as Sathlrl Some 
of the Xgamas refer to the installation of iathBri , calling It by 
the name of * pSdukBpratistha '.1321 

In some Agama texts, the Azhvars and Bearyas are allowed 
Installation nnder the name, • Bhaktabmba '.1322 Specific rules 
are prescribed to give them the forms appropriate to their 
birth, and Install them In particular places like the praksra, 
the outer quadrangle or separate shrines. 

After the dally worship Is over, evidently In the morning, 
the areaka Is to perform japa of the important mantras, using 


1319 AbS. ch 38,37,40,44-46 48 & 49 Note the explanation of the 
name 'Sudartana' 

HORTISTT W tnEITTTO II 

PauS, VIII 4ib-42a 


1320. AhS xxxvi 49-51 

1321. KA. xxxiv. 23-40a. SairfilyaS. xviii. It is also called paduks, 
SprS. xxxv. 53a. 

1322. Ibid, xxxiv 40b-88, AnlruddhaS. 34. VipnurahasyeS, xxv. 
HiranyagarbhaS, (.43 ilokas, chapter not numbered). 
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beads for counting the number of times of repeating them.1323 
Useful Information Is given on the question of selecting the 
beads 1324 


The flowers, fruits and food offered to God are stated t* 
become unsuited for partaklog by devotees. AfirmSlya Is the 
name given to them.1325 The Agamat declare that these become 
defective by offering them to Vigvaksena. This defect Is 
removed by distributing It before afferlag them te 
Vljvaksena 1326 

Regarding the food preparations, there are nine kinds 
broadly classified as uttama, madhyama and aihama, each one 
having three subdivisions of the same kind. The economic 
status of those who administer the temple, the nature of the 
temple as svayamoyakta and the like and the occasion, all 
determine the nature of the food to be prepared and offered to 
God. Of these nlna kinds, some have necessarily to be offered. 


1323. SKS Brahma ix. 101-3, JS xiv 3-5 For akfasttra. the 
materials to prepare it and the way of using it, sae JS xiv S-18 , PR, 
cb. 129-130 

1324 LT xxxix 133-147 

1325 SKS Siva v 48b-49a 

1326 Vuvaksena is therefore called SetMana What l* offered te 
him is thrown into water Vide LT xl. 84 , it may be given to the cow, 
SA xliu 106 , VK p 280 

Vide 

w?r ns fMte enwrt i 

Igana-prfminya, pp, 71-77. 
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and they have no substitutes of a lower kind 1327 Another 
classification gives six kinds as pure cooked rice, other dishes, 
admixture of these, separate keeping of these, roots and 
fruits.1328 

In order to obtain specific objectives, SudarSana is to be 
propitiated The procedure is given differently for kings who 
flfcek to gain victory over the regions in particular directions 1329 

Special worship is required to be undertaken on occasions 
which the Agamas enjoia. Duada&l, AmHuasya, Purnima , 
Sfravana , Avataradma (the day when the deity made His 
manifestation), the day on which the lunar astensm of the 
yajam&na falls, the Cattra and Tula Vtsu \ Uttardya^a and 
Dak$inayana , and the Sankrantis (the days when the sun enters 
divisions of the zodiac) are held to be the specific occasions 
when worship of particular kinds Is to be offered to God* If the 
asterlsms and tithis occupy ten nadxkds on the next day, that 
day must be chosen for this worship and not the one when that 
asterlsm or tithi Is not available a t sunrise This worship must 
be undertaken on that day when the tithi Is only for a very small 
part In the ca9e of Ekadadi f Amdvctsyu and Doddad 7.1330 The 
Vatkhanasa texts speak of Sfravapa, two Dvddadls , Pumimd and 
Amavasya as Vtsnu dxnas when special kinds of worship are 
required to be offered 1331 However, the practice obtaining in 


1327 Offerings (bavis) are of nine kinds Vide — VK ch. 43 , SA ch. 
45, ViS xiv 113-150, KapinjalaS ch 18, NaradiyaS ch xn , Visnutattva 
ch. vi and Visnutantra ch lix 


1328 SKS Siva v 52-53 , PirS ch 18 

1329 AhS ch 39 

1330 Vide 

fS xn 7a. 


1331. Vida 

^ ?r«rr ii 

SA, xlvii, lb-2. 
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most VI§£u temples Is generally to treat the monthly SankrSntl % 
two Ekadadts , Amavasya , Purntmd, tfravapa and the asterlsm 
under which God manifested Himself in the particular shrine as 
special for worship which Includes bath ( snapana ) and procession 
In the streets for the utsava Idol 1332 The utsava Idol of Ldksml 
is taken in procession within the temple every Friday. 
Sfrijayanti, grirdmanavamt, Kfttikadipa, Dlpdvall , and soma 
festivals peculiar to certain places like GangSvatarana 1333 or 
* Padinettamperukku' ( c the flood on the 18th day’) which 
represents the celebration of the floods In Kaverl In July-August, 
are given special significance. Katdikadvaddl requires to ba 
celebrated by having music sung In the Kaidtka tune On this 
day (which falls in Novetnber-December) the Katdik* purSna is 
read in temples 1334 

Any festival that is conducted annually or periodically Is 
temples, is called ‘ utsava * There are at least three ways la 
which the significance of this word is brought out The utsava 
is so called be;ause It gives rise lo delight and God 19 muck 
delighted by it. 

Vide: 

grtprS. XXX, *. 


1332 The number of days becomes five, if purnima and one akadaSt 
are left out Or Sravana is to be left out Otherwise, the number become* 
seven If Purnima is left out, the number becomes six Vide — SprS. 
XLVII 60-01 Yet the name Pancaparva is used though without sufficient 
justification Or taking Ama vasya aad Pumims as one and the two Ekidt&is 
as one, the name can be justified. 

1333 SprS. XLII, 


1334. AmruddhaS. XXIII. M. 



382 


A0ABA3 AND SOOTH INDUS VAI9SATJ3H 


The second explanation shows that Ja is called by that name 
basaosa It Is prominent, when compared to other occasions. 

Vide: t 

SA. LIV. 3a. 

The third explanation takes the word ' taia * In the sente of 
misery. 1335 The festival is called utsova, since misery Is 
removed through it. 

Vide • 

ore 3:9 f95%.* srggriffn. n 

ST 99* 9*9T5rt=T9 swrl* I 

PStS XVI. 2b, 3a. (Cf. IS X. 3). 

Whatever be the explanation, that utsava provides the people of 
the locality with an occasion for spending their time with 
delight, forgetting their wonted discomforts and sufferings, is 
very evident wherever the annual fertlvals of God are 
eonducted. 

Tne VaikhanatM Agam* classifies the utsara into three 
kinds— Kslotsava, &raddhotsava and Naimittikotsava 1338 The 
first-mentioned festival Is conducted on specified occasions. 
The second is undertaken by an Individual who is Inspired by 
faith and Biranges for conducting it The last one requires an 
occasion like famine or drought or a condition requiring the 
propitiation of God. 

The most Important festival is to be conducted at least 
once in a year. In some temples, it Is conducted more than 


This s$ns» does not jeuem t« be correct There is another 
definition which te acceptable. Vide 

sit* 99 : 9m9r9*9999f9$r9?n I 

SA LIV 2b 

1330, Vida SA. LIV 3b, Ibid 4b*7 for details, as also VK p 330 and 
KA. XIV 0-11. They are also called a Nitya, Naimittika and Kamya 
Vida: IS, X. 4-10 ; P*rS . XVr. 33. 
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once 1337 There Is no unanimity about the number of day* 
during which the festival should be gone through The number 
Is stated to be 15, 13, 11, 9, 7, 5, 3, 2 and one In the descending 
order 9 the first one being treated as the best 1338 According to 
some, the number In this order Is 9, 7 and 1.1339 Still other* 
give 21, 14 or 9 and 7 In the same order 1340 The festival Is 
called mahotsava , a huge festival, and not Brahmotsava . a* It 1* 
now called The fixing of the period or date for undertaking 
this is based on several factors The entire festival Is treated as 
a sacrifice at the conclusion of which the participants bathe 
in a tank or river or sea. This bath is called avabrtha , which 
also Is to mark the conclusion of the festival The festival fi to 
commence on a day so as to have avabftha on the days of 
ayana\ birthday of the king, birthday of the dedrya who 
conducts the Installation, occurrence of an eclipse, monthly 
asterlsm (which may mean the day having the asterlsm 
when God made His manifestamn) or the five days belonging 
to V»snu.l341 The festivals conducted at present are arranged 
to have avabrtha on one of the days mentioned here In most 
of the prominent temples,1342 the conclusion on the ninlh day 1* 
the day wuh Sravana The festival is conducted normally for 
nine days and duration of more than this number is rare. 1343 Ii 


1337 It is celebrated twice in a year in some temples as at Tiruvall&J 
and four times in S'rirangam 

1338 SA LVI 84-68 

1339 Ibid LVI 57-69, IS X 14 

1340 KA XIV Cf VK p 339 where the number of days is mentioned 
as nine, seven and five , JK (p 147) gives the number as 30, 25. 21,15, 12, 
9, 7, 5, 3 and one Cf SA LVI 63-89 

1341. KA XIV. lb-2. 

1342. Avabrtha is had on the day with the S'ravana constellation is 
temples like Tirumalai and Kanci. VS . XX. 5b. 


1343. It is held for 18 day* in the temple at Mannar§udi t 
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Is also held that each day of the festival has a presiding 
4eity.lM4 

Elaborate preparations are to be made for conducting the 
festival. Collection of the sacred mud ( mjUangraha ), and 
Sowing the seeds of various grains ( ankurdrpapa ) form the 
preliminary rites for the conduct of any (estival Dhvajarohana 
and dhvajavarohapa are the two chief items in the festival, the 
former marking the commencement.'and the latter the conclusion 
of the festival. The rite connected with the former is given In 
• very detailed way, sometimes taking up one chapter of the 
text.1348 in order to announce the commencement of the 
festival each day, a Paradava 1340 shall blow the conch, sound 
next the big drum and sound thrice the kettle-drum with the 
left hand and thrlcs with the right hand. 1347 

The festival Is conducted dally on all days both in the 
morning and evening. The deity Is taken through the streets of 
the locality both In the morning and evening On both the 
occasions, koma Is performed by the arcaka who undertakes the 
responsibility of attending to the festival Offerings are then 
made to the guardians of the quarters and also on the balipitho , 
the pedestal Intended for this and permanently built by the side 
of the dhvajastkambha . The Idol of Sudai£ina 1s then taken 
around the locality through the streets. This Is to tended to 
make the streets safe for the procession which Is to follow. 


1344 The names. Brahma, Arja, Raudra, Vasava, Saumya. Vaiyoava, 
Sarvadaivatya, Yimya and Varuoa are given to the festivals conducted on 
ninajdays VK , LVI KA. XIV 54-60 Names are here given according 
to tithi also 

1346. Vide RaS. IV 10 , IS X 239-236 ; PsrS ch. 16 , AmruddbaS. 
ch. 20 ; Kapinj&la, ch. 22 , NaradiyaS, XVIII; 7jS. ch. 26 , SA. ch, LVI. 


1346. For a definition, aee the Nimahbgimi asena, m. 3.21 Ob. 

1347, IS. XL 33-34. 
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Before the actual festival commences Vl^Yaktftfua Is 
worshipped, as he is the leader of the army of God Ha is 
considered to be in charge of conducting the festival without 
Inconvenience to anyone and providing security for tha 
festival,1348 

The utsava idol is taken in precession with those of 3rl and 
Pu§tl on most of these days and without them on a fe.vdays. 
With the exception of the evening on the day when deity is 
taken around the streets in the morning m the chariot, there is 
procession on all days both In the morning and the evening. 
There are specific vehicles ( uahana ) In which th? idol Is carried 
through the streets. There is no direct statement in the text 
prescribing the use of particular vehicles on particular days in 
either of the sessions, of course, with some exceptions. 

The Pauskara, Jaya and Sattvata Samhtta f do not treat the 
Mahotsava But, curiously enough, the Jcya contains additional 
glokas in chapter I according to a manuscript which contains 
detailed information regarding the temple of God at K&nct aud 
the fesMval conduced thete annually in the Vaiiakha mouth. 
It is correct as to the details now obtaining in the temple 
However, il.^se slokas could be taken to have been deliberately 
interpolated wi*h a view to present the greatness of this temple. 
Besides being considered as one of the three gems ( ratna ), the 
Jaya is very ancient and as such, should conform* to the 
contents of the other two samfotas which do not refer to the 
celebration of the Mahotsava in the temples at ^rlnngam and 
Melkote, where these c amhitas are followed. Besides, the 
ancient Agama texts dnnn appear to have concerned themselves 
with such festivals in t-mpUs 

1348. Vide 

*rr mh i 

sr n* km snftf&Tr: n 

PtuS XX. 84, 


asv -49 
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The P5rameivara t 1349 Padma\$$0 and jVc<2r<jl351 SamhitSs and 
Bhfgu’s KriyadhikaraWSZ mention the vehicles for some of the 
sessions, while the Sfrjpradna and other Sarhhttas 1353 give the 
entire list All the texts are agreed upon having the elephant 
and horse vehicles on the sixih and eighth day of the festival in 
the night The car festival is held on the ninth day when 
curpabht$eka t mfgaya and avabftha are also held In most of the 
temples, while it i9 held on the seventh day in some temples 1354 
Curndbhisika Is bad on the sixth day there, and mrgiya and 
avabftha on the ninth day The Tdvara-samhita mentions the 
vehicles without specific reference to tbeir being used in the 
morning or the evening. Ii Is worth while noting two striking 
features. One Is that Garudotsava is held In the night in many 
temples and in the morning In a few. It is held on the fifth day 
of the festival In the night or on the fourth day In the night In 
some temples like Srirangam In temples as in Kafi i and 
Tiruvallikkefll, it Is celebrated on the third day in the morning. 
Secondly, the car festival is fixed for the seventh day at Kanci, 
Melkote, Tiruvallikke^l and other places. At Kaful 
the huge car used to get back to Its destination after passing 
through the streets almost invariably after a delay of a few 
days; and in that case, the avabrtha on the ninth duy used to 
get postponed, la general. It must be remarked that, except 
for the festivals on certain days, the pattern available in the 
prominent temples has Influenced the system In others The 

1346 PdiS XVII. 

1350 PaS IV 17 

1381. IS VII 260-41# 

1332 KA XIV, 

1353 SprS XXXV 17-19, Amruddha's account is vague Puru^ottame 
(XXIV 75 6) mentions hamsa , simha, Garuda and &esa as the vehicles to be 
used on the first four days respectively, IS XI 260b-314 SprS . XXXV, 18-18, 


1354. JS, I (Addl, 7, 151a) f IS X I. 278b-311. 
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Agamas offer only a broad outline of the conduct of the festival, 
leaving the inner details to be settled by the acarya (who must 
be well vers:d in the carya aspect of the Jgama of the temple), 
according to the exigencies of the locality. 

Interesting details are given for the conduct of the avabrtha , 
A special time and a genera] one are given for this, according 
a9 the temple is svayam vyakta (where God man*ftst a d Himself 
of His own accord, as a r 3rirangam), dwya (con« coated by a 
god as at Kancl or Azhvar Ttrunagan) satddha (where Siddhas 
install.d the idol) or ar<ta (installed by sages)* 355 The 
tlrthabera is to be offered spcevil worship ard then taken to a 
holy tank or river where the aca r va mu3t,9tand in water reaching 
up to his navM, after spnnklirg holy powder on the heads of 
devotees. must plunge into the water along with the 

tlrthabera All the devotees assemblea there will have dtp In 
that water at that As an alternjuve, the snapana or bait 

bera could b® tiken irs'ead of tlrthabera Toe Vaikhanata Ag&ma 
enjcins S. na to be ^ken to r he place for avabrtha t which 
is thercfo-_ called cakratlrtha 1356 The plunge is to be taken 
thnce.l 35 ? E vn persons related to those who take a plunge get 
rid of their s j ns and become prosperous *358 

On ’he d , nrxt to the avabrtha day, puspa \a%a is performed 
fin rlabctaie detail with profuse use of flowers 1359 This is now 


1355 It may be mildav or foienoon or the fore part of the night in 
shrines of the Svamyavy a bfi kind Vide fS XT 314-351 

1356 The idol or discus could be used for Avabrtha , JK LXI Both are 
mentioned in KA XIV 186 The PaTicaratra texts also prescribe the discus 
as an alternative to the Urthab3ra (Knyakairavacandnka . p 220 ) 

1357 SprS XXXVI 132 

1358 Ibid 133 

1359 PurusoddamaS ch 25 , Visnutantra, ch 55 , ViS. XXVII 131- 
133, KapilijalaS ch 24, SKS Rsi t V It is of three kinds. Vide KA XIV. 
203-233 , VK pp. 359-301 
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called dvddaidfSdhana 1380 Care Is to be beatowed on choosing 
the right kind of flowers and In conducting the festival at the 
specified tlme.1361 

After dfivajavarohapai the utsava beta Is to be taken to the 
sanctum sanctorum and placed near the ihruvabera 

When the vehicle with the utsaua-bera , well decorated with 
ornaments and flowers, la being carried through the streets s no 
one must stand on or sit in or occupy any portion of the vehicle. 
An exception is made In the case of the elephant vehicle on 
which the Scarya Is to sit behind the utsava Idol with the goad 
In his hand. The arcaka may also sit in the front part of the 
vehicle 1382 

As against this general rule, the aearya , according to 
another text, can sit la the front In all other vehicles as well 1383 
Those who bear the vehicle through the streets must wear a coat 
and a turban and be adorned with flowers and ornaments The 
dcSrya and arcaka also must wear a turban This practice has 
disappeared except In griraftgam In the case of the bearers of 
the vehicle and perhaps in Tirupati and Tlrumalat where only 
one arcaka wears the turban* However, the acurya who 
occupies the elephant vehicle wears Invariably a turban. 

A significant feature of the procession when the utsava Idol 
Is taken through the streets of the locality In the vehicle or 
without it, is the recitation of the Azhvars* compositions la Its 


1380 The DradaSakfaramantra is to be used, puja being repeated 
for each of the twelve syllables Since flowers are used, this is called 
Pu$payaga Vide V, K p 301,. For details, see Knjakairavacandnko . 
p. 227, 

1361 SKS &iva ch 6 


1392 KA XIV, 137-138. 
1383. Ibid. XIV 139 
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forefront, and the recitation of the Vtdat behind the deity. 
The Agama makes a general statement about the use of the 
composition! In the bh&§a, meaning a language other than 
Sanskrit. Some texts, however, mention that the best Veda 
composed In Tamil shall be sung In front. 

Vide • 

IS. XI. 236. 

Ibid . XI. 231. 

Sfri pS. XXXIII 46 

Cf. KA CLX 160 

This practice must have been Introduced after Nsthamunl 
and should have formed part of the eonduct of the festival 
during the time of RimSnuja. That this practice was disputed 
in the 14th century Is evident from VedSntadc£tka*s successful 
effort In silencing the opponents and establishing It on firm 
grounds 1364 

The Tigamas do not make clear as to why the composition 
of the Azhvsrs are to be snng In the forefront. An answer to 
this question Is suggested in tbs following dloka ef 
Ved3ntade£lka:— 

Rthaiyalfaya-sirt, 1. 2. 


1364, Vaibhavaprakailka, 79,10, 
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“I bow to those whose service consists in cleaning the streets of 
the Lord of Hastlglri, who keep off those ih31 raise the why and 
wherefore In the system which la concsrnrd with karma and 
Brahman 

The systems of karma and Brahman refer ’o ihs MimSmsa 
and Vedanta systems There are who do not 

have belief in either or both of tb«se &?£ v<n > want to raise 
qoeiies as to the basis of eve^y theory af.J it ctLe sanctioned 
In these In Klfici, there were ptopl* who served God by 
ch aning the s'rc^ts thrown which the uhaua Idol* was taken. 
They were not sweep n whose ho.iouraoie profession would, 
however, be pleasing to them, but eminent in silencing the 
objections raised by the captious critics They must be 
not only aware of the basis of the theories and practices 
enjoined in the two systems, but a^so praxis** wha* ih«v firmly 
believed id The S3rv*ce of cleaning the s-tre* s by these 
eminent scholars must have formed par- of tr*e co .duct of the 
disciplined wise men ( iistacara ) Cleaning of the stree s in 
Kafici by these must havs been undertaken before the 
procssion starts f^om the temple , 'that is, these p rsons mut»i be 
moving well in advance of the piocessioa The author dots not 
write * the streets in Katicl \ but * the streets of the Lord of 
Hastlginwhich means that they belong to Him in the sense 
that the utsava Idol should be taken in procession through them. 
Some scholars take the word, * vllhUodhakakinkar5n * used In 
the plmal, to denot* A'reyi Ramaiuji, the piec r>f»r of 
Vedantadrsika 1365 Others lake r to mean sum '* h r acarva 
who attended to this work and who 'aught th 1 Tiruvdym»zhi to 
VedanUdeSika Th a cleaning of the s r^ets is sta d i. n^vc 
mejnt the removal of the arguments of tne opponents 


1365 Th© Sarasvadmt on RTS mentions Appillsr, that is, Atreya 
Rflmanuja, the maternal uncle of Vedantadasika as meant here by the word 
* vfthitoJhikakimkaran ' It notes that some other icJrya of the author 
could also have been meant, p, 41. 
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Thu may be conceded* But It Is also possible to offer 
another interpretation. Silencing the argumems of the 
opponents is already stated In the second quarter of this ttoka. 
and so this could Dot have been meant by (he act of cleaning 
the streets Again, it is not clear as to why the respectable 
person who cleaned the streets should have taught the 
Tiruvaymozhi In particular to Vedantadegika. Cleaning the 
streets could symbolically represent the purification of the 
streets and making them fit for God’s procession through them 
This purification Is service ( kainkarya ) which may be mental, 
verbal or physical All the three kinds are applicable here, but 
It may preferably denote the verbal one 1380 suggested by the 
word ( kautaskutanivartakan ). This should then mean that these 
pious people recite some holy passages which cannot be the 
Vedas , as the reciters of them have to follow God in the 
procession. What they recite could not be simple stotras , but 
poems literary in formation and philosophical In Import which 
could bear parity with the Vedas. Since the days of Na'haraunl 
and Yamuna, the ubhayaveddnta concept has been in vogue 
While one Vedanta is based on the Upani$ads % the other I 9 based 
on the Ndlayiradivyaprabandha , If the Vedas are to be recited 
behind the deity, the compositions of the Azhvara must be 
recited In front Like the Vedlc mantras which hive the power 
to cleanse anything of its Impurity and make It flawless, the 
songs of Azhvars too 9hould be deemed to have a similar power 
to make the streets free of all worldly Impurities and make 
them fit for the Lord to be carried through. Hence It would be 
appropriate to take the word * vllhliodhakakimkardn * In the sense of 
those who recite the compositions of the Azhvars In front of the 
Lord Rightly enough, those who recite these compositions 
head the procession. The pipers and others who contribute to 
the music follow them* Such highly learned persons could not 
be mere sweepers* Mere cleaning the streets is not also meant 
here 


1355, Tiruvaymozhi, II. 1®. 11. 
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Or, the recitation of the compositions of t- e Azhvars In the 
front may be explained In a different manner These 
compositions composed in Tamil do no t ge* included In the 
Agamic rituals followed in the temple If there is a slip in the 
conduct of the ritualistic performance, samproksana is required 
to be done in the temple. If th" Az l *ars’ completions are rot 
recited, there is no expiatory rite ordc.med to a f one for this 
The priests In the temple are njt worried about it 

Yet, these compositions have been offered a status equal to 
that of the Vedas in the conduct of dat.y worship and public 
festivals The ritual in the temple Is not taken to get 

completed, if these compositions are not sung at the Intervals 
that are assigned by the early Acaryas 

If the Divyaprabandha should have a place In temple 
worship, ft 19 necessary to attend to it wlihout disturbing the 
procedural details that hav^ been in practire and followed 
in accordance with the prescriptions laid down in the 

Agamas, It is worth noting here that the recitation of the Vedas 
la always done behind the procession, that is, af'er the Deity 
This is the case even In the temples of 3lva. When the heads 
of religious institutions srs taken m procession around the 
streets In villages and towns, the Vedas are recited behind them 
So also when mahaprasadas are taken round the streets and also 
when the bridegroom starts for the bride's house for marriage 
A time-honoured practice like this cannot be disturbed on any 
account. So the Vaisnaoa Acaryas chose to provide the reciters 
ot the Prabandha with a separate puce of honour in temple 
processions. To place them tost behind the deity would amount 
to disturbing the hoary custom To piace them bihind the 
Veda reciters would mean that they are no better than bhajana - 
gosthis « The Prabandhas have been considered as Dravtda Vedas , 
and so they were placed in front of the procession. Thus the 
Deity is taken In the procession which is led by the recitation 
of one Veda and followed by that of another. 
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The three Vidas, the Ekdyana recension of the Veda, the 
Sattvata and other samhitds are to be recited to the right of the 
Lord and the Itihasas and Puranas to His left daring processions* 
Others, who are grammarians and logicians, may also join the 
procession. 1367 

There should be provision for good music at that time. 
The flute, vina and other instruments will be played upon. 
There will also be dancers 1368 All these are to provide 
attraction. The atmosphere must not be puritanic, severe and 
solemn. Even those who do not have much faith In God should 
be attracted to witness the procession. There may be people 
whose Interest may lie onty In the appreciation of mnslc and 
dance. Some may like only to see the paraphernalia and the 
show. By witnessing these, they will have an occasion to have 
a look at God. This Is enough for the spirit of the Agamas 
to provide for the conduct of the festivals. 

Vide: 

fkTeri &3fsrsTT fr n 

a* * 

PauS. I 31-32. 

After the return of the procession to the temple In each 
session, the four Vedas must be recited, to be followed by the 
recitation of the Tamil compositions of Aahvars. Then the stotras 
In Sanskrit and Tamil are to be sung In praise of the Lord. The 
practice that is now In vogue Is to conclude the recitation of the 
Azhvars’ compositions at first and then that of the Vedas, 


1367. IS. XI. 234. 

1368. Ibid. XIII. 92, 93-127. 
ASV— 50 
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Among other festivals which last over many days, mention 
mast be made of the Navaratri 1369 and Adhyayana festivals. 
The former is to bs concluded on the naoami In the JcAivayuja 
month. It begins od the Amavasya day. As the name denotes. 
It Is primarily Intended for Sri The Lord Is to be taken on the 
horse vehicle on the ninth day to the vahni tree (also known as 
Sami). 13^0 Now this Is held on the dadami called Vijayadadami 
The Adhyayana festival Is also called the Msrgadlrsa festival 1371 
This Is done for ten days before and after S'ukla Ekadadi. 
Vljvaksena and the Idols of the devotees of the Lord are brought 
to the presence of God. They are all worshipped by the 
recitation of the Vedas, Tamil Prabandhas, stotras In Sanskrit, 
Prvkrta and Tamil. The Tamil prabandhas are called here as 
the compositions ( gStha ) of devotees. There Is explicit 
reference to the Jfaloyiradivyaprabandha In • 

IS XIII. 246 

The idols of the Azhvars and acaryas (who are referred to by the 
genera] name, * bhakta ’) are to be honoured on the occasion* 
Vide: 

IS. XIII 245 

Some Agama texts enjoin the celebration of festivals Id 
every month. 1372 No naimttltka or kdmya festival is to be 
celebrated for four months during the Lord‘s yoganidra whlcb 
concludes with the celebration of Utthdna ckada&t. 


1369. Ndrayan&S , XLIV. 

1370. IS . XIII 91-140. SprS XLIV, 

1371. Visnusiddhanta. XXXIII VasifthaS. XXII. 

1372 KA XVm Agrdyana IS XU 143 VK XL VI. SA. XLVII The 
Pdncarstra texts do not mention any festival by the name of the month 
except Msrga&ir?a-maholsava t Certain festivals like Vasanfa-ufsava are 
however mentioned. 
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The Vasanta-utsava Is held generally for seven days, but for 
ibree days In some temples. During the day, the deity Is 
served with proper attendance suited to the climatic conditions 
of the season v and there is procession in the evening within or 
without the temple. As in the annual festival, there are 
afikur3rpana % homa and other items. There Is no dhvajarohana* 
On the seventh day In the evening the utsava Idol Is carried 
through the streets on the horse vehicle and the festival Is 
concluded by avabrtha in a tank or river early in the night. The 
car festival or the Garuda vehicle Is enjoined in some texts, but 
this does not sppear to be practised In any temple.1373 

The birthdays of Sr! Rama, Naiasirhha and 3ri Kjrsna are 
celebrated when the idols of these deities are given bath end 
special worship Is offered. Invariably, there is procession for 
the utsava idols of these deities In particular, on the day 
following iS'r? Jayanti , there is a festival called tftkyotsava known 
as Urxyadi in Tamil 1374 The Agamas enjoin the celebrations of 
the birthdays of other vtbhavas as well, but the present-day 
practice does not appear to attach much significance to 
them.^75 


1373 PradyumnaS. XLIV, Vimutattva XXVII ; SprS. XXXVIII. 24. 
The car festival is conducted in the temple at Tirumalai 

1374 S'rijayanti in IS XIII, ViS ch XXX, PauS ch XLH; 
Saiasamhita, ch 10 £r?ramanvam* in Visrtusiddhftnfa, ch 9, VjS ota.29, 
&e$asamh]f<j, ch 10 

1375 Some of them have their birth days alone celebrated, For 
instance Matsya m V/snufaatra, ch 14, ViS ch 11; VK ch 55; SA. 
ch 58 , KA ch 11, Kurma in &esasarhhjta, ch 6 , Visnutantra, ch. 14, 
ViS, ch 11, VK ch* 57, KA ch 11 It is of two kinds, JK ch79. Varsha 
m Seiasamhita, ch. 6 , Visnutantra. ch 15 , ViS t ch. 11 I VK. ch, 68 ; SA . 
ch. 68, KA ch. 11. Narasimha m &e$asarhhit<2 4; VifpUtantra, ch. IB, 
ViS ch 11 ; VK ch. 57, SA. ch 59 : KA ch 11. Vamana and Tnvikrama 
in Sesasamhita, ch, 8 , ViS. ch. 11 , VK. 67 ; SA. ch. 59 ; KA. ch. 11. 
Jamadagnya m VK ch 58, SA ch. 60 , KA. ch 11. Kalkin in VK. ch. 60 ; 
SA. ch. 69 , KA. ch 11. Kama is represented with bow and arrows 
{styudha) in KA % XI. 87b-93a , SA % LX, lfl*23a, as having no weapons in 
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The Dlpotsata In the Karttika month Is enjoined to be 
celebrated In the texts, and the practice bears testimony to It. 
However, there Is some disparity In the Vatkhanasa and 
PsttcarSifa regarding the proper date for the celebration of this 
festival, as also those of the birth-days of £rl Rama, 3rl Krsna 
and Naraslmha. Roles about the dotation of the ttthi and 
constellations concerned account for this difference. 7676 

On the day following the advent of the uttarSyana (the 
observance of the winter solstice) on the Makara-saAkrSnh day, 
there Is a hunting festival In which the utsaoa Idol is taken to a 
distant place Celebrations like the holy bath and others are 
gone through after which the Deity is brought baek to the 

temple. 1377 

The floating festival is conducted in the cold season (Magha 
and Phalguna months) for nine, seven, five, three days or one 
day, and the utsava idol Is taken In the float normally in a tank 
for three or five or seven rouods This Is celebrated with great 
pomp. The float Is to be respected as AdlSesa and so all and 
sundry must not touch It or occupy It.1378 The acatya, arcakas 
and the Vais$avas who render service to the Deity and recite the 


KA XI. 93a-95 , SA LX 23a-26 Note the following remark in VK, about 
these descents of the Lord 

Hayagriva, Kefava, Valkuntha and several othera are treated in the 
Hayaiir^a-samhita, ViS and others. Those of Rima and Kt?na are treated 
m all the texts. 

1376. IS ch. 13. 

1377 Ibid XIII. 254. 

1378. Vide 

*** 3 SI *2^3*3 ssra: I 

IS, xn-133a. 
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Vedas are the only persons permitted to occapy It. In the float 
a decorated qnadrangle ts constructed where the utsava Idol 
with 3rldevl and Bhudevi Is placed. There is to be a different 
float to be occupied by those who play on musical Instruments 
and the women danccrs.1379 This is not in general practice at 
the present day. 

There are numerous other festivals like Dolotsava t 
Davanotsava . Kodai-utsava (summer festival) and others which 
are held each In some temples alone. Cttrapur#im8 t Paixnettatfi - 
perukku t Pallava*utsava % and others are peculiar to certain 
temples and to some areas only. 

An Important festival other than these Is tbat of the 
birth-day of an Azhvar or Acarya , conducted for ten days In 
each case, the concluding session coinciding with the birth-day. 
It Is only In certain temples that all of them have their birth¬ 
days celebrated for ten days. Normally, each has it In his 
place of birth. In other places, the celebration Is conducted at 
least for the birth-day. Among the Azhvars, Namroazhvar and 
Andal have their celebrations for ten days in all temples. 
Ramanuja’s bmh-day is observed in every temple with great 
pomp. In many temples, the festival is conducted for all the 
ten days In honour of the birth-days of Vedantadegika and 
Manavalamaharouni, With the exception of some, the AzhvSrs 
and acaryas have worship with the recitation of the Vedas and 
Tamil compositions, all confined to the respective shrine Itself. 
On the last day, that Is, the birthday, their idols are taken In 
procession through the streets with all the paraphernalia, as in 
the case of the Deity. In some temples, they are taken along 
with the Deity After the procession, they are worshipped 
along with the Deity whose honours are conferred on them, 
before they are taken to their own shrines 1380 

1379 /bid XII 110-136 , SprS XXXIX. 

1380. Visnutattvasamhita t ch, 13. 14 . Vlsvutantra, ch. 14. KA . xxxiv. 
49a-88 However, there is no mention here of the conduct of the festival* 
in honour of them.] 
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Daring the procession through the streets, devotees from 
each house offer fruits like plantain, mango, coconut and 
others. The areaka has to offer them to the Lord without 
uttering any mantra. 1381 The devotees are to be shown God’s 
favour by placing the tfathari on their beads,1382 People who 
render service on these occasions, would get the fruit of 
performing a sacrifice. Special benefiis are assured for those 
who participate in the car festival.* 383 The Agamas have the 
unique distinction of liberalism by an open declaration that 
the touch of the untouchable on such occasions would not give 
rise to any defect or pollution. 

Vide • 

*r 1 

VK. p. 353, 

The energy of all the people should be conserved and 
converged to bestow pointed attention on the conduct of the 
festival of God No other deity of the locality must have a 
festival during this period 1884 

Snapana, giving an ablution to the Deity, forms an Important 
part of the contents of the Sgamas It is of various kinds. 
Generally, it is given to the dhruvabera on a particular day lu a 
week and to the utsavabera on fixed occasions like Ekadasi , 
AmavSiyS and Sravana and others. A special bail is required 
foe the purpose. Small pitchers ( kalaia ) are to be made out of 
certain metal9 and materials and of prescribed dimensions. 
Certain kinds of precious stones and of grains are to be procured 
and put there. The number of pitchers varies according to the 


1331 K4 xiv 145b-147. 

1382 SprS 35-53a 

1383. PuS iv 11 , IS xi 306. 

1384. SA, Ivi, 95b-98a r VK. p. 302. 
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occasion. 1385 Sometimes one hundred and eight of them are 
required and rarely one thousand and eight. The particular 
spots, directions and method according to which they are to be 
placed, are detailed In many of the texts. 1388 For offering the 
bath, apart from pure water, paficagavya, curds, milk!, honey, 
and other llqud9 are required, and they are to be filled in 
pitchers kept In specified places Different mantras are given to 
sanctify the various substances mentioned above. These 
pitchers are to be honoured with arghya , padya , aeamaniya t 
dhupa, dipa, naivedya, arStrika and other upacaras. Then, as per 
the prescribed method In the texts, the acarya must perform 
snapana to the deity to the chanting of the mantras enjoined to 
be used. There are to be short Intervals between the use of a 
certain number of pitchers containing certain Ingredients. 
During those Intervals, the Deity must be offered some updesras 
Including naivedya. The Xgama texts refer to other kinds of 
snapana. MahSbhtseka Is the name given to snapana conducted on 
an elaborate scale. 138? Worldly prosperity and the like arc 
stated to accrue to those who undertake to conduct snapana of 
these kinds 1388 

When the work of snapana Is done to the Deity, the priest 
who attends to this work must himself take at first the holy 
water used for the purpose.l?S9 if this is not done, the work of 

1388. Mapdala, Nyssa and Mucins play a prominent part in Snapane, 
Vide. LT ch 34, SKS Siva, ch 8 , PauS ch 14. IS ch 15 , PirS, 
cb 21 , VS. ch 26, SprS. ch 27, KA ch 13. SA. ch 41-50 It is 
•aid to be of nine kinds Ibid ch. 52 , VK. ch. 47-9 , ViSvsmitraS. 
ch 19, JK ch 55-7. 

1386 PsS IV. 9 . SA ch. 61, ViSvsmitraS ch. 20 The formation of 
the KalaS as is -given in charts , see Introduction to ParS pp.7-33. 

1387. AhS. ch. 34; PsS. IV. 8. 

1388. PsS. IV, 137-138 , SA. XLIX. 3, 4. 

1389. Vide. 

SA, lxx, vm. 39a, 
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snap ana is considered as unfinished.1390 He will then distribute 
that water to those assembled there on the occasion. The holy 
water will be given thrice to each one. The person who 
receives it, must take it without allowing even a drop to 
remain in ths palm.1391 Those who take it must not wash their 
hands also, as it would then mean that the palm has become 
polluted through its touch with the lips The holy water can 
never become unholy. On the other hand, it purifies the lips 
and through them the entire body and the self there. The palm 
therefore becomes and remains pure. 

The prrsent-day custom of offering the holy water at first in 
the temple every day when the puja or snapana is done, to 
certain persons who are Acarya purusas and who have their 
rights to receive it so, without the priest partaking it, has no 
sanction in the Agamas. 

The Arjtta-stvas in the temple as those In Tirumalat are to 
be treated as coming under the kamya kind. 1392 

Several shortcomings are bound to happen while attending 
to temple worship, preparations for temple-building, idol-making 


1390. Vide: 

srnr^ ^ n 

arotrerr ^37 nr. t C? rr i 

SprS, xxix 103b-104a, 


1391, Vide 

% fin i 

SA. lxxvut. 43a, 


1392. Vide. 

<ET«r; i 

TS. x. 8b-9a, 
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and other items concerned with the temple. Hence the Agama 
texts have enjoined and expounded the rites of expiation In 
detail These acts are all the more necessary, because the 
people visit temples and worship God there Defects of 
commission and omission detract from ihe sanctified presence 
of God in the idols there. So mu h so* people who attend the 
temple cannot get the benefit tor Ui* r worship Hence the 
Agamas (the Va\khana$a lr piMicuhr) contain many chapters 
on expiation (prayaicitta) 1393 

A very Important kind of expiatory rite is not'c.d in the 
Paramedoara and Pddma Samhitas It is callsd Tulurohana . For 
the lapse? c ^numtted by the ruling king he ’s to be weigned in a 
bulance agiinst gold The pieces of gold should be distributed 
among the deserving 1394 

The practice of weighing a person against gold or silver or 
any other object msy be anterior to the period when these 
samhitas came to include it as part of expiatory rites. This 
practice has been continuing even to the present day in some 
formorothu, but rut necessarily as p^n oi expiation for the 
shortcoming in the conduct of temple worship 

Among these rituals, the Pavitra is the most impoi iaut and 
is held to be of paramount significance in making amends for 
the lapses, derelictions and imperfections in the worship 


1393 The earlier Pancaratra texts have one chapter for expiation, but 
do not refer to any defect from the Vaikhanasa practices Vide — JS XXV, 
PauS XLIU, SKS Rsi-V III Later texts prohibit the admixture of the 
two igama traditions and also that of the Siddhantas of the Pancaratra, 
Vide - PaS IV 18 & 19 , ParS XIX, XXI & XXII , IS, XIX , KapiiljalaS 

XXXI . PurusottamaS XXX , VS XXV , ViS XXXIX, SprS L The 
Vaikhanssa texts also display vehemence in condemning the Pancaratra 
mode of worship Besides, they give elaborate procedures Vide — 
VK LXI-LXXVII, KA XX-XXVII, SA LXVI-LXXX , JK. LXL-CV. Kap&jalaS, 

XXXII 


1394 Pars. XX, Cf. Silappadikaram, XXVII 174-176 
asv—51 
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throughout the year. 1395 c Pavttra * Is the name given 
to strings made up of smooth, fine and white threads, folded 
three or four times or more, prepared by maidens or women who 
are aged or widows. They have to be purified with the 
astramantra They are to adorn the idol, pitchers, mandalas , 
the pit where fire 19 ht ( agni kunda ) and o^her places 139 6 The 
Lord Is to be given a sacred bath and worshipped with all 
upacnras . Hama must be then performed. The Vedas must be 
recited and music played upon instruments. The acarya will 
appeal to God to forgive him for all lapses in his service 
rendered through the y<±ar 1397 The Brahmins, recluses, 
Vaikhanasas and others will attend and be suitably honoured at 
the end of the session which may last for three or seven days, 


1395 JS xxi. SS xiv . PauS, xxx 34-36 . IS xiv 
Vide 

*TT?raTqT% % II 

PaS IV 14 259, 260a. 

See VP II 6 37-41 for expiation of a general kird Cf KA xxxi , 
VK lxxvm For a critical estimate, see H Daniel Smith M Prayateitta 
in the works of the Paftcaratragama ” Brahmavidya, Vol xxx Parts 1-4 

1390 Vide , PaS IV 14 

1397 Vide 

sift n 

^rrJTcft *rft usitafr * g cr?fr?ir i 

issigr ii 

PauS xxx 148b, 150. 
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the last day being celebrated with purnahuti 1398 The fruits 
which accrue to the acdrya % arcaka , the Vedtc scholars and others 
who contribute to the successful execution of this in some way 
or other are stated to be according to their aptitudes and 
expectations 1399 The occasion for the conduct of this festival 
Is only in the daksmayana 1400 

Acts of expntlon are varied according to the nature cf the 
lapse and of the act itself On occasions, when impurity 
(Sdauca) stains the arcaka , God cannot be worshipped by or 
through him Some arrangements are to be made to conduct 
the daily woiahip through others who are also qualified to 
attend to it After the period of pollution Is over, homa must 
be performed In the fire and worship recommenced 1401 The 
possible lapses and defects are classified under several heads, 
such as not doing the work of worship at the proper time, 
ewervlDg from the correct path of good conduct, and so on,1402 

In general, both the Xgamas lay stress on the power of 
mantras So they prescribe not merely homa In the sacred fire 
on occaslonSjHOS but also japa of certain mantras}^ This 


1398 Vide 

***} gsifciTJTTsrar II 

Ibid xxx 160 Cf ParS xn 437-439 

1399 PauS xxx 173-195 

1400 JS xxi 5b-6 PauS xxx 8 KA mentions Margaiirsa also as 
the period for this in *xx j 24-29 Cf VK pp 469-470 

1401. PauS XXX 24-27, 211 SKS Rsi vm 

1402 SKS Rf i vm 27-186, JS xxv 91,92a, 112b, 114, 119-122, 

ViS xxxix 1-22 , 325-331, PauS, xxx lt , KA xxiv , VK, Ixvi. 

1403 VK lxx, KA xxix , SA ixxx n , ViS xxxix 17b, JS. XV. 161- 
223 , AhS xlvi-xlvn, PuS, iv 12 , iS. xxv , SKS Indra iv. 

1404. AhS, xx. 56 , JS xiv , KA, XXXvm 63b-64a 
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practice Is to be traced to the Smrti texts which are directly 
Inspired by the Kalpasutras. 

There Is a certain discipline which one should observe while 
worshipping the Lord in the temple,1405 One must not approach 
the temple riding a vehicle or wearing sandals or with a 
distracted mind. 

Vide : 

*f fir%aJTHT h 

ss. xxi. 

Music, dance and discourses of a holy nature must not be 
stopped while they are in progress in the temple. One must 
not worship the Lord with bis body covered with a cloth. 

Vide: 

«n$rarr« 3 Tcr 3 *rt htj 301^5 hth; i 

Varahapurdna, II 

No one should spit In the temple On must not enter the 
shrine after having 1 taken food as a mmanluta in a graddha . 
Incoherent talk is to be avoided there. 

Vide • 

^ hit tffinft i 

Ibid. 


1406 Varahapurana, ch 100 lists 32 apacaras but chapter 65 (in the 
printed text, identified by the editor of the PSncarstrarakstf (Adyar edn.) 
as dealing with this subject, does not treat it. 
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Those who go away from the temple, ignoring the dlscourie 
that Is held there would become deaf and dumb. 

Vide • 

stort ^stnrrsTTJtn ?r i 

wtrr r *nfor trrqqT55 arg i 

srfercreg str^PcT *r^r I n 

ibid. 

One should not stretch his legs and he iq the temple. The Lord 
should not be worshipped with the flowers intended for some 
other deity. One must not smell the flowers and food 
preparations which are intended for God This practice 
continues now also In a way, when they are taken by the 
assistants to the priests ( pancarakas) with the nose and mouth 
covered with a cloth. During festivals, one must not bathe 
feeling that he has become Impure by the touch of others. 

Vide- 

«rrf?r « 

WtWT* foRHScTCI <T5ffor Sjonsc. » 

Ibid. 

Remaining without bowing to the Lord during festivals and 
raising one hand while bowing constitute offences Lying down, 
taking food, wasteful talk, loud talk, purposeless argument, 
crying, shedding tears, quarrels, attacks on others and such 
other activities are forbidden in the temple. Censuring or 
extolling others, taking what lg not offered to God, not offering 
fruits and other things which are then available, sitting down 
without the hind part touching the ground, reverential salutation 
of any person, silence before elders, self-praise and abuse of 
gods are deemed offences.H06 Those who consider the Idol as 
metal and the preceptor as a human being, go to hell. 


1406. PR, pp, 134-135. 
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Vide : 

sifgrJTT^t^: ^ l 

qt RTgr ^^'rrfcT^ 11 

One should stand to the right of God and worship 1407 

Although worship of God with devotion and uttering the 
name of God are recommended as the means for salvation, 14 ^ 
yel the area form Is stioogly recommended for worship in the 
Xgamas^WS Even heinous crimes would not affect the person 
who commits them, if he were simply to have a look at the arcs 
form of God from foot to head 

Vide • 

srr’TterpRtfeq-^ <T3*r?r: i 

»TT?ra»r«ng 3 ** 3571 ^*^ h 

S'andilya Smrti, II 89 


1407 Vide 

73 ?T5irt 7UT*qtR2tcTS3 ^TTSfcT: 

JJ^T^ITWr VTiTqf^r 5T*;nrg<TTTfq- 

PR p 132 

1408 Bh xn 3 51 

1409 KA I 13, 14a , 

srfeNTrcTsni q , ;5T7THrwri%s r '7r3f«^ vrqfe i 

VK p 5 

3 33rr ^grkq^ 1 

farsRr ^7 77 5 ^ *r%g ll 

VT73IT ’TrfTqT^t^r qtRlfa: I 

Nrcrf^rofa ^7 1 

^ror ^7^7 


ParS in 8 10a, 



CHAPTER X 


XGAMAS AND THE WAY OF LIFE 

Every society has codes of ethics helpful to its well-being. 
The standards of good conduct and moral behiviour enjoined 
by them vary from individual to Individual and from one 
stratum of society to another Ail such codes and standards 
among the Hindus derive from the Vedas 

Moral goodness Is a question of behaviour 1410 Everlasting 
happiness is the goal of good conduct The lawbooks (Smrtis) 
and the conduct of those steeped in Vedlc traditions ?re also 
authoritative 1411 Moral behaviour is alone held to contribute 
to individual progress and social welfare. Mere knowledge 
(even if it be philosophical or theological) can lead to no certain 
goal 1412 

The ethical codes are supported and stabilised by religious 
traditions. Hence the religious colouring given by Hindus even 
to secular activities The epics and the pucunas have played a 
significant role In fashioning moral concepts—particularly the 
Mahdbharata , the Visnudharmottara, the Visnupurana , the 
Bhagavadglta and the Bhagavata With the exception of the 
Gita, these texts reveal acquaintance with the vyuha and 
sadgunya aspects of God, which are vital to the Paficaratra , 
The influence of the Sattvata-dharma (which is developed in the 
Mahdbharata) may be traced to the books mentioned above. 


1410 Vide 

srrsrrcsrarnT* ■ 

Mbh* Anuiasana CLXl 9 

1411 MS II 6 

1412 Vide 

srrarcslsr st jsrfscT 

sra'sjsfterr si? i 

sft? srrcnrsrr: n 

VasisthasmrU . 

This stanza is not found m the now available text. 
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Still, the wide and varied aspects of Valsnavlsm are so rich 
and complex as to deny any significant Agama influence on them. 

Dependence on God In leading a virtuous life is stressed In 
all ancient works Thus no one has any real freedom God's 
(Visriu’s) will creates and sustains the world and provides the 
people with security,1413 Uttering His nano; even light-heartedly 
makes for happiness here and hereafter; no need to sp-ak of 
devotion or dedication of all actiors to God bringing this 
about 1414 God Is the friend of all, high or low 141S His 
devotees never suffer. 1416 

Devotion is of various kirns according to physical and 
mental capacities.1417 Iis quality is determined by the spirit, 
and tot by pomp or show The greatest of all activities is 
worship of God, and adoration of His dtvotees Is still more 
worthy, for God is more pleased when His devotees receive 


1413 Mhh Udyoga, lxvn 13-18, [bid Anutasana, cxxhv 136, 
VP I 17, 91 , VI 5 80-02 

1414. V P I 17 91 . Oh P VI 3 24 

1415. V P I 19 37 

1416 Vide 

H ^ JTur^mn 

Bh G lx, 31. Cf Mbh Anu<ssano i xevi 46, 

1417 

3 sufferer i 

TT^'efTSrSTsrTrSteSr aRtjsTT^gjftsfsrn 

fircir ?r*r CTfonffaftr i 

.ii 

KA, xxiv, 100-102 It is of nin® kinds according to Bh P VII 5 23-24. 
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worship than when He does 1418 Prapatti Is declared to be the 
surest means of attaining God 1419 

The Kalpasutras and Smrtis that deal with the social and 
religious aspects of life, explain also how health and purity can 
be ensured, Bodhayana 1420 and others prescribe general rules 
for conduct and also give specific directions for the conduct of 
Valsnavas and the worship of God The Smrtis of Macu.1421 
^andilya | 1422 Vasistha,1423 Visnu 1424 and others arc similar. 


1418. 

Mbh. Ad vamedhika, CXVI, 23. 

srirrEFTTfir nqqr q-^ i 

cremtrccrc q^ n 

Padmottara, XXIX 81 Cf V. P III 7. 20-34. 


1419 Bb P XI 12 IS. 


1420 Baudhayana Grhya Siitras, II. 13 

1421 MS I 10,11 


1422. 

!TTcrq7T«TTg I 

^rarrcrfcr i 

qorm'jq^ srrssir ?rt t^sr* ff n 

Lingapurana, II. 4. 39-90. 


1423 

srtesr^rarrqr ^rf^qnrq; i 
Screr*-^ qajTc^r gr *jq«n fenr: II 

cited as from Vasistha Smrti in SR. p 54 


1424 Visnu Sixifti, chs 65-67 

asv~52 
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The Agamas * impact on Vaisnavism seems to have become 
significant only from the time of Ramanuja. The earlier 
attitudes may perhaps be due to the Brahmasutra discussion on 
the validity of the Pdflcardtra and the stand of ^aAkara and 
Bhaskara that this Ag&rna Is unacceptable in part Yamuna's 
rejoinder eased the position After Ramanuja incorporated 
their doctrines In bis Gadyatraya , they came to occupy a position 
of unquestioned authority. Bat the Agamas have not influenced 
Vaisnava tradition to such an extent as to make it conform 
extensively to their ideals and practices* 

Ramanuja also wrote the Nttya on the way of worshipping 
God every day at home. It Is based on the Pancaratra . Though 
the Vaxkhdnasa also has prescribed a dally routine, it Is Intended 
only for the followers of the Vaikhanasa-sutrasMZS Hence, 
following the lines laid down by Ramanuja, his immediate 
disciples, iSrivatsafikamtetra and grlrafiganarayana, brought 
forth their own manuals They were followed by Pars^ara- 
bhatta, Nafijlyar, Narayana-muni, Vedanta-degika, Varavara- 
munl and others. Works on dhntka were written by several 
writers in later periods. 

The fivefold division of the dally routine ( panca kala - 
prakriyd) forms the basis of these works TUI recently there 
were many Srivaisnavas who scrupulously carried out this 
routine. That i9 not the case now 

The indispensable qualification for being a Vaisnava Is 
wearing the urdhva-pundra The marks which Hindu men and 
women wear on their foreheads are known aa pundras . They 
may be vertical (Urdhva), horizontal (ixryak) or circular ( vartula )* 


1425, PR, p 101. 
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The Vaisnava tradition enjoins the vertical variety, on the 
authori f y of the Vedas. Vide : 

Riwj t* st^rmr i 

M 

Kathaiakha B cited in SR t p, 61. 

The urdhva-pundra. Is claimed to keep away evil spirits 1426 
Ie must be worn r o ensure pur^y, while offering sandhya prayers, 
doing homa t worshipping God, studying the Vedas and such 
other religious activities 1427 Otherwise, they will be 
futile 1428 

The material U 9 ed for the pun$ra is white mud ; *429 
sandal and some other things, recommended In different con¬ 
texts, are held to apply only to particular persons 1430 T^e 
white mud should be taken from only select spot9 like ^nrangam, 
Verikatadrl, Srlmus$am, TirunSrayanapuram, Vrsabhadrl 
(Tiramahrufi£olai), banks of rivers, anUhllls, the areas where 
tulalsl grows and holy plaees 1431 

The urdhva-pundra has to start at the tip of the nose and 
rise upward in parallel columns with some space in between 
them, where a red or yellow vertical line Is drawn with the help 

1426 Vide PR p 54 citing PdramesfhyaS Cf PdrS. III. 11,10,21; 
IS IIL 296-317 

1427 Si? p 64 citing from Parame\thya and SKS Brahma Quotations 
from the latter are not found m the printed text 

1428. Vrddha-harita-smrti II 64-65, Cf SR p 68 

1429 SR pp 63-69 

1430 SR p 66 The SKS Brahma passage cited is not found in the 
printed text. 

1431 Passages cited in SR, pp 68-69 Cf 

*rm*rar^ I 

ststpt raftr i 

Divyasuncanta , III, 17. 
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of a powder made of turmeric and other ingredients 1 ^ and 
called * tfricurna 9 . 

Several opinions are recorded about the shape of the 
urdhva-pundra. It may be of the form of flame, the leaf of the 
bamboo, a flower bud and Visnu’s foot or feet and so on, 1 ^ 
and each form is said to achieve a specific purpose. But the 
practice among 3rlvaisnavas is to have it in the form of the 
divine foot or feet !434 However, the two sects, Va^akalal and 
Teokalal, have chosen to adopt slightly different forma of the 
pundra. As a rule, red-coloured 3rlcurna Is worn by both, 
but some of the former use the yellow colour 

VedantadeSika d.scusses an Interesting question about the 
form of the pundra . On the idols of God In temples, the 
pundra Is in the form of a flame He says that the same form 
should not be used by men, for whom the form is that of Han* 
pada. If they try to imitate the Lord in this, will they seek to 
follow His example in other matters as welP 

sniffy 1 ^^r^qr- 

i.‘ijrsy^cnr^crrrsrT ft wsr^cr^crcdr; 

stitshr *r*ir JErtarfamsT^q ? 

SR p 73 

The number must be twelve including one In the forehead 1435 
The others are to be pm on specified parts of the body. 1436 

1432 KA XXXVIII 9 19-20 Cf SA LXV 126b 

1433 KA XXXVIII 9,10, SR pp 72-73 

1434 Vide 

SR. p. 73. 

1438. SR p 78. 

1436 Passages cited from various sources in SR, pp 73-75. Also see 
KA, XXXVIII. 11-20 . and IS, XI. 292-320. 
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There appears to be a somewhat weaker sanction for wearing 
only four.1437 The Pancaratra enjoins the uttering of the twelve 
names of Vt ? nu, when putting them on, while the Vaxkhanasa 
prescribes specific mantras instead 1438 

Putting the tirdhva pundra on the idols m the temples is 
authorised, as well as on wells, mantapas t horses, elephants 
and vehicles, on the vessels used for worship, flags and other 
objects belonging to the temple 1439 At the entrance to houses, 
the pundra used to be carved on doors or painted on a planb 
fixed to the top of the door Here there would be additional 
figures—of the dlscu9 on the right, the conch on the left, Garuda 
to the right of the discus and Hanamsn to the left of the conch* 
In modern day8, the wearing of the urdhva-pundra has practically 
disappeared among the younger generation 

The practice of wearing the urdhva-pundra seems to be very 
ancient. Vedanta-de£lka in his Saccarttra-raksa gives profuse 
citations from Vedic texts like Katha-dakha and Baudhayana 
Kalpasutras , pur anas like the Matsya , BrahmSnda, Markandeya t 
Vasistha and Skdnda , and Smrtis like Vtsnu smrti and Smrticandnkd . 
The two Agamas also advocated it. Vedanta-de£lka quotes from 
the Pdramedvara , Paramesthi and Sanatkumara Samhitas, though 
many passages cited from the Brahma-ratra section of the last 
mentioned text are from three chapters which are now lost. 

A fivefold initiation known as the panca-samskara is enjoined 
on all the £>rivaisnivas without distinction of caste or sex. This 
sacrament is intended to fit one to discharge one’s duties to 


1437 Vide 

cited in SR p 76 from ParS. 

1438 KA XXXV 11-18 SKS Brahma is cited in SR. p 74 But these 
passages are lost 

1439, KA XXXVII. 24-27. 
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God and man It consists of tdpa 9 pundra naman> mantra and 
ijyaMW It is also known as samditayana or resorting to (the 
preceptor as refuge), 

Tdpa (heating) refers to the marking of the left and right 
shoulder blades of the Initiate with small heated pieces of 
metal of the form of the conch and the discos respectively 
Vedanta-de£lka quotes texts from the Vedas , the Pdncardtra and 
the puranas as authority for tdpa . Two Vedic passages cited by 
him are given below - 

g fort i 

g frginf^fr sifirer^t firf: n 

(from Mahopantsad as in SR. p. 43) 

(Those who have realised Brahman declare that the Brahmin must 
bear the discus on ihe right arm and the conch on the left.) 

The second passage is: 

a ^ TSHOTt 31331^% q-fg%r 

(Baskala Samhita as In SR p 93) 

(O Visnu, the learned have on the upper part of their arms the 
sanctifying conch and discus in order to cross over the ocean of 
worldly existence). 

Another Vedic text cited by Vedanta-des'ika declares - “He 
who bears on his body the mark of the heated discus of the 
omnipresent Visnu which gives security to the army of the 


1440. Vide' 

ctt< 7: g'frpasir sim qa*.- 

JS XXI, 233, 
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gods, goes to the place which is devoid of misery, shaking off 
the sins—the place which the recluses who are without 
attachment, attain ** It is as follous : 

srsR fswfa - srfiRsr 
are* f^eufr; i 

gfcrr 

swrfor *racrqt sfarctTrr: n 

The word translated as ‘on his body* Is * vapusa the 
Instrumental form of ‘ vapus * meaning ‘body*. There Is 
nothing against taking it to mean “ the upper part of the right 
arm ” which will be in consonance with other texts and hoary 
traditions Those who do not have their bodies marked by the 
heated discus cannot exhaust the karmas (l.e., effects of their 
past actions). which condition is a necessary preliminary 
to salvation 1441 

Another Vedtc passage testifies to ancient sages bearing on 
their bodies the marks of all divine weapons: 

fewr^w sTsraiTftititirFgr i 

(quoted In SR. p 48 as from Ba$kala-sarhhita) 

The marks (lutgas) mentioned here refer to those of discus, 
conch mace, sword and bow, the five weapons of Visnu. 
They are believed to have been worn on the right and left 
arms, the forehead, the head and the heart respectively. Now 
only the first two are worn 

Instead of marking the shoulders by tapa with the mark* of 
discus and conch, mud and sandal paste are used for the purpose 


1441 The passage with the word ' vapusa ' is quoted in Si? p 43 as 
from Rgveda-khila The text denying the exhaustion of karmas is RV. IX. 
83. 1. Ct SR . p 43. 
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by Vafs^avas belonging to schools other than that of 
Riminuja 1442 The scriptural text from the Rgveda-khila 
mentioned above states: btbharti sapusa abhttaplam This cleariy 
envisages tapa. 

Obviously, 'his sacrament Is Intended to purify the human 
body and render It fit for service to God, Fire is regarded 
#3 a more effective purifier than water 1443 — particularly, 
•fire’ in the heated symbols of Visnu or Hls weapons. Such 
marks on the body render it fit for any religious act that the 
Vai§nava has to do for pleasing God 

The acarya officiating m this sacrament has been accused of 
cruelty. He hurts the body of the disciple only for a noble 
purpose. He must be likened to the surgeon who uses sharp 
instruments to operate on the patients. Parents again punish 
their children severely to induce them to be good, studious and 
industrious: this Is done out of love 1444 Again, in certain 
regions branding Is a remedy for evil or the means of winning 
good luck Certain diseases are treated In SaurSytra by 
branding with a heated iron rod below the affected pari of the 
body. In Mlthlla, the mother-in law and others apply the 


1442 Vallabha’s system prescribes the use of sandal paste Pure 
mud is required to be used on the occasion of offering worship ( Tattva - 
dipa, II 242a) 

1443 Vide 

STT-STCT: gfernbr: i 

Uttara-rama-canta, I 13b 

The potency of fire is thus set out 

3rPTTfi;r: gpsd' i 

Bh,G IV. 37. 

SudarSana has the powers of the sun, the moon and fire. See AhS. 
XXIV 1. 


1444, Atma-tattva-viveka p. 873 
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flame of a lamp to the knee of the newly wedded bride to ensure 
good fortune for her 1445 

The law-books of Vrddha Harlta, ga^dUya and Vaslstha 
and the Visnudharmottara enjoin this practice. 3andllya says that 
one’9 utensils and cattle are to be given the marks of the conch 
and the discus 1448 Children are to be adorned on the fifth day 
after birth with ornaments having the symbols of conch and 
discus 1447 

Those who oppose the sacrament of lapa rely on a passage in 
a tfrauta-sutra which frowns on scars from wounds in the body 
caused in three ways. The three way9 1448 are taken to be 
through the bow-string, engaging In battles or Involvement In 
scuffles In gambling Such activities must be regarded as 
forbidden or allowed only to the extent at which no scar9 are 
received or given. But they are claimed to refer to wearing the 
emblems of Brahma Vi$nu or Rudra so as to cause scars. 
Such an interpretation Is untenable: it goes against the authority 
of the Vedas, epics, Agamas and the bulk of the Smrtts . The 
few Smrti texts quoted against the sacrament 1449 cannot avail 

1445 Vide Srimvasacarya’s commentary on JVP 414-415 

1446 ParS XV 962b-965a Cf SR p 52. 

1447 SR p 52. 

cf iraTgsr sir*? i 

The above passage is cited as taken from Atri in Kant habhus ana , a 
commentary on the Gfhyasutra (VII) by Vaidikasarvabhauma Harita 
Venkatacirya. 

1448. Baudhayana-J rauta-sutra (II 3) uses the word, ' atnkmah * (one 
without three scars) Caland's notes identify the scars as those caused by 
(i) using the bow-string and taking part m wrestling, (n) participating in 
gambling and (m) trying to control elephants. This is as per Bhavasvamin , s 
commentary on the sutra . 

1449. See SR, p. 41 , 
asv -53 
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against this formidable corpus of authority. It should be 
remembered that there are references also, as already mentioned, 
to the practice of wearing the emblems of all the five weapons 
of Vlsnu (the conch, discus, mace, swoid and bow) to get 
freedom from samsara 1450 

There is no decisive evidence to show bow old the ritual of 
tapa as also the panca-samskafa generally Is It might have been 
originally intended as a protection against evil spirits. The new¬ 
born child used to be given a garland containing the emblems. 
Ear-rings of the form of the conch and the discu9 used to be 
worn by devotees of Visnu In course of time, probably by 
700 A D 1451 it became essential for a Vaisnava to have the 
sarhskata In NathamunPs day9, it must have been In vogue, 
though not every Valsnava of the times observed It (Wearing 
urdhva pundra might have become widespread earlier) After 
Nathamuni, tradition records some Instances of tap& being 
administered Tirumalal NambI administered it to his two sons- 
ln-lawl452 an d PerJya NambI to Ramanuja 1453 After R&msouja 
the sacrament of panca-samskara became obligatory for all 
Siivafsnavas, Irrespective of caste or sex. In a passage from the 


1450 Ibid p 49. See also fn 1447 

1451 Tdpa is referred to by the Azhvars See TiruppaUtindu 7 and 
Penyazhvdr Tirumozbi, V 4 1 

1452, Yatmija-vaibhava, 3 

1453 The theory that S'risailapuroa otherwise called Tirumalai 
Nanabi, administered this is against tradition It goes also against Yatirdja- 
vaibhava (8) where it is stated 

HTUWI I 

fosf scTHTgorero#; ^ u 

Ramanuja as a baby is here said to have received the marks of the conch 
and discus for protection from him, The word used is ' raksdrtha \ 
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Mahabharata quoted earlier in this book,1454 it is declared that 
Brahmins, Ksatnyas, Vai<yas and 5udras can engage in 
(ritualistic) worship of God if they are always devoted to their 
duties and are krta-laksanas , persons who have obtained marks 
of Identity, that Is, have undergone some kind of Initiation. 
Attempts were made to Interpret laksana as referring to the 
wearing of the sacred thread (yajnopavita ) by Brahmln9 and the 
branding of shoulder blades In the case of 3udras and 
women 1455 This is untenable a9 the word * laksana 9 which 
qualifies jointly and simultaneously four or five groups of 
persons, is made to bear one meaning when applied to one 
group and another meaning when applied to other groups. 
Though the Kalpasulras do not refer to the sacramen t of tapa, there 
Is Vedic sanction for Brahmins being marked by heated metal 
with the forms of the conch and the discus on their arras.1456 

Though the sacrament of panca-sathskara makes men and 
women of all castes qualified to perform formal worship of the 
Icons of Gk d, not every one can do so in the temple. The right 
is restricted to those who get initiation 1457 At home also, not 
all perform the worship : it is usually done by the eldest male 
member of the family Though women are eligible, normally 
they do not do it. In spite of tantrxka mautras being available to 
them in the place of Vedic mantras . 

Seventyfour preceptors or acarya-puru^a^ also called 
simhasanadhtpatis or ‘occupants of ihe (spiritual) throne*, are said 
to have been entrusted by Ramanuja with the duty of 
administering the sacrament of paftca-samskara . The Tatiraja - 
vaxbhava (103) and the Guruparamparas refer to this. But there 
does not seem to be any written evidence to show that tho 


1454. Mbh. Bhtsma, LXVl 39-40 quoted m p 137 

1455. SR p 55 

1450 Ba?kala Sakha text quoted in p. 414 as from SR. p, 43. 

1457, JS. xvi-xvin. 
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right to give the fivefold initiation Is restricted only to the 74 
and their successors. As of today, only a few of the successors 
exercise this privilege, others having given it up for some reason 
or other. 

The ritual of initiation Is begun by the dcdrya himself with 
a koma in the sacred fire. The Purusa-sickla , tfrl-sukta and other 
sacred texts are recited. Metallic representations of the conch 
and discus are • bathed * ceremonially and then heated In the 
fire. They are then applied by the acSrya to the shoulder 
blades of the disciple, who also is given the pundra The 
teaching of three mantras —the mula-mantra (1 e M the astak$ara) 9 
the dvaya and the caramailoka (1 e , Gitd f XVIII 66)—constitutes 
the samskara of mantra. As for tjya t the disciple is Instructed 
in the ritual of worshipping God at home He is then given a 
name by which he can regard himself as a devotee of God and His 
devotees 1458 The occasion is utilised also to teach the disciple 
the significance of the epics, the Gita and some other sacred 
texts and instruct him on how to lead his life as a Srlvai^ijava. 

The ncaryas Include some ascetics also* This has given 
rise to a practical difficulty. Sannydstns are prohibited from 
offering oblations in the fire. Hence the homa required for the 
sacrament has to be performed by some gfhastha attached to the 
sannyasm who however applies the heated me tal pieces to the 
shoulder blades of the Initiates. For some time past, the 
tendency has been to seek initiation at the hands of sannyasins 


1458 It is stated that the samskara of naman is concerned with how 
one describes oneself to others One must add the word ' ddsa * (or 
• servant') to one's name to indicate that one is a servant of God and Hia 
devotees Vide 

This stanza is ettedm RTS I p. 507, as from ViS, m the printed text 
of which however, it is not found. 
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presiding over mutts, and the disciples of acatya*puru$as who 
are householders, are dwindling. 

One group of Vaisnavas, It may be noted, do not receive 
pafica-samskara . The VaikhSnasas claim that they are the 
children of the Lord and that they do not need the sacrament 
or preceptors. Other Vaisnavas are distinguished from non- 
Valsnavas mentally, verbally and physically. They engage in 
the distinctive mental activity of bhutaiuddhx and the verbal 
activity of japa in the cakrSbjamandala and are subjected to 
being marked on the body by the metallic emblems of the conch 
and discus of the Lord. The VaxkhSnasas reject the three mantras 
taught to other Vaisnavas by their preceptors. Japa In the 
cakrabjamaridala Is meant only for those who follow the 
PSflcaratra exclusively and without reference to the Kalpasutras m 
As for tapa t the Vaxkhdnasas claim that in their families the 
foetus in the womb gets the marks of the conch and the discus 
In the eighth month of the pregnancy of the mother when the 
ritual of Visnubah is performed. Nirayana Himself is laid to 
give the mar^ to the foetus Thus the followers of the Vaikha - 
nasa-sutras claim to be Garbha-Vaxsnavas , that Is, Vaisnavas even 
In the wombs of their mothers. 1459 

In spite of these differences between the two Agamas, it 
may be noted that, according to both. «he Vaisnsva has to bear 
the marks of the conch and the discus It should also be 
remembered that this samskara has for long been considered an 


1459 Vide 

Hrnwra* crcrg^r 

«r fswr n 

KA. XXXVI. 54. 

Cf. Ibid. XXXVI, 42-49 , and Vaikhaaasa Grbya-sutra. III. 13. 
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essential qualification for conducting worship and preparing 
food both at home and In temples. Even women must be thus 
qualified before they can handle household vessels, bring water 
or cook and serve food The pious would not accept even 
a cup of water from one who had not undergone the samskara % 
though the strict observance of this rule is no longer common. 

The daily routine has been prescribed for the Valsnava who 
has undergone paTieasamskara An immediate disciple of 
Ramanuja—known as Vangl Vam£e$vara and 3rlranga-n5rfiyana- 
earya—has written a maaual, Ahmka karika* based on paftca - 
kala-prakriyaM&Q It should be deemed an authentic account 
of Ramanuja's views 

The round of daily religious exercises differs in some 
essential particulars la the Pancaratra and Vedic traditions. 
The latter enjoins the Gayatrl-japa 1461 thrice dally. The 
Pdncaratra prescribes the japa of Visnu-mantras During jdpa t 
Visnu is to be meditated as being present In tha sun's disc, and 
He is to be worshipped with specific names. The mantra for the 
japa in the morning is Visnu»Gayatrl f the devatS being Vl§gu ; at 
midday. It is doadafaksara invoking Maha-vlsiju ; and in the 
evening, it is astaksara , the Deity being Sada-visflU.1402 

Vedanta De^ika warns against hastily discarding Vedic 
practices and adopting in their place directions from Pancaratra 
texts except on very strong grounds. He points out that 
followers of Ram&nuja’s teachings have performed marriages, 
upanayana and other sacraments and rituals in accordance with 
the Sutras to which they owe allegiance. Further, all know that 
Ramanuja’s preceptors like Penya Nambt performed sacrifices 
and other rituals according to their Sutras , Hence those intent 


1460 Ahnika-karika, 35 
1461. RV. III. 62 10, 

1482, S KS. Brahma , V. 94-106. 
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on following the precepts and practices of Ramanuja and his 
disciples should not adopt for rituals and ceremonies the mantras 
enjoined In particular Pancaratra sarhhitasM^ The Ahnlka - 
kartka enjoins homa and other rituals of the kind mentioned In 
Kalpa-sUtras.1464 In this context, the question arises as to 
accepting the Pancaratra Injunctions about rituals Involving the 
slaughter of animals. King Uparicara Vasu li said to have 
offered as victim In a sacrifice the figure of an animal made of 
the flour of wild grains. 1465 Brhaspatl, the preceptor of the 
gods, accepted this view after Initial opposition. 1466 The 
Pancaratra is held to be Vasu’s authority. The Dvaitins, 
Influenced by the humane considerateness of the Pancaratra 9 
recommend sacrifices of this kind 146 ? The Vxdxstddvaiixns , 
Ihough far more Influenced by the Pancaratra t argue that a 
Vedlc ritual, if obligatory or required on specific occasions* 
must not be given up or modified 14 68 

The offering of arghya to the sun during sandhya prayers Is 
c>ted as a ritual involving htmsa , as it brings about the death of 
the demons impeding the progress of the sun 146 ^ One has to 
turn round oneself in the clockwise direction to get rid of the 
sin of killing But the killing of an animal as a victim in a 
sacrifice is not deemed a sin Huhsa or causing injury is an act 
which leads to evil 

i 1470 

1463 RTS II. 444-5 See also PR p 130 

1 464 Ahnika-kanka> 83-87 

14>5 Mbh . Santi, CCCXLIV 11 

1406. Ibid 18 20, 63,64 

1487 The Dvaitins' views are set out m the Pista-paiu-mimamsa of 
Vijaytndra 

1488 RTS II 444-5 

14Q9 Tattiriya Iranyaka II 1,2 

1470. Vedanta Deiika's Tatparya-candnka on Ramanuja’s Gitabha$ya, 
U. 19. 
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In this sense, there is no ktmsa in sacrifices, as the victims attain 
to a better state after death. Ramanuja observes: 

5T fijsrr ae^ar i 

tfribhasya III 1. 25. 

Therefore the ritual killing of animals Is meritorious. It Inflicts 
beneficial Injury like surgery : 

^ eTT^rf^r«tr2:iirsrTfo<Jmfa 
tjawfcr rrs?m i 

gribhasya, IV. 1.25. 

(Cf. Adhtkaranasaravall, 284*6, of Vedanta De^ika on ibid ) 

As regards th tjapa of any mantra, tt can be verbal, silent or 
mental, securing protection from evil spirits, accomplishing 
desired objectives and helping in the attainment of moksa 
respectively.1471 The rosary, aksa-sutra. Is to be used for 
counting ihe number of repetitions.1472 Interruptions to japa 
are not generally permissible, but the arrival of a devotee of the 
Lord requires a break in it.1473 Devotion to the devotees of 
God h stressed so mueh. 


1471 JS XIV 3-5a 

1472 LT. XXXIX 33-47. The use of the rosary and selection of 
materials for it are stated here. Cf JS XIV 5-18. 

1473 Vide 

rpjgffa Wrat i 

*nm*raTr%i3rr cr*?r ^ n 

3T3srrsq- ?r?r: srrtr* *nrif5?r: 

srvT^t roTrfccg'Twwn sro: 


PR. pp. 12S-30. 
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Besides wpa , four other rites are enjoined by the 
Pantaratra —‘sacrifice*, libation, ritual bath and offering food 
to Brahmins. Collectively, the five are known as puraicarana 1474 
They are needed for securing full spiritual power through 
mantras . Among the prescribed mantras are the Vunu-gayatn , 
the Savitri , Sudariana^mantra , Bija-mantra t Astra mantra . the 
Bhuta-duddhi mantras , akti*mantra % Pancopantsan-mantra % Vaisnava 
mantras generally and many others Of these, only a few are 
used In japa and for attaining specific objectives. The Savitrl 
Is obligatory for every one qualified to study the Vedas . 
Among the Vaispava mantras t the pranava , sadaksara , astaksara, 
dvadadaksara and Jiiante are described as vydpaka . The astdksara 
Is universally enjoined by Vaisnava tradition In addition to the 
Gdyatrl 1475 Vide • 

arr^s, stct srTWfnTTori fsr^rn Jrtsranaj 

surmsnr srq-ajer^j Tajsrra- 

PR p 10 (Cf VK. p. 108). 

Worship of God Is obligatory for everyone It Is of two 
kinds—in the temple and at home The foimer known as 
pardrtha-yajana (worship for the sake of others) is concerned 
with the consecrated Idols in the temple and intended for the 
welfare of the community Thh Agamas however suggest that 
* parartha' means ‘concerned with what is superior* or 
‘excellent 5 . It is like the sun, while worship at home is like 
a domestic lamp 

! 

IS. XXI. 508a. 


1474. This is the view only of the followers of the Pdncaratra 

1475 Visnu-gdyatr% is a vaidika-tzntrika mantra Vide SKS. Brabma, 
IV. 71. It is adopted in Vaikhdnasa texts also. See VK pp. 28, 89 
ASV -54 
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It Is also declared that parSrtka 1476 worship leads to final 
liberation. 

(. Arcand-navanita ) t 

This Is not to imply however that domestic worship, svartha - 
yajana , can be dispensed with 

In temples regulated by the Vaikhanasa Agama 4 only the 
followers of the Vaikhanasa Kaipasuttas can conduct worship. 
But in temples adopting the Pancardtra Agama t any Vawnava 
Brahmin following any Kalpasulra can perform the aradhana . 
But the primary eligibility Is said to be with those who are 
descendants of the Brahmins who were taught the doctrines 
by God and whose families have been attending to worship 
in temples. 1471 Special initiation Is necessary for these 
as well as others who have only secondary eligibility 1478 Men 
and women of all castes can and must worship God at home 
after receiving pa~ica-samskara> 1479 


1476 ' Para ’ is taken in the sense of 1 superior ' Domestic worship 
is svattha SprS LIII 152-155, 75 XXI 509a 

1477 SA XXII 10-15 

1478 Vide 

'TCTs'tiEnEra fajfsrsr i 

SS II II 

Cf IS XXI 506-511, PaS IV 1 8 

1479 Paus I 35,30a, VisvamitraS III. 27 Vide also 

it taarrefaq. i 

Sf*# *3 JT^iqc q'f&arfq’ li 

(Cited m PR p 66, Adyar edition, from Yogaydjiiavalkya) This must 
not be taken to mean everyone m a family should offer worship, but that 
domestic worship should never be given up, 
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Worship at home Is conducted with reference to one or 
more small Icons or to a stone called satagrsma in which the 
Lord Is believed to be specially present. 1480 The latter is 
preferred as the worship of Icons at home requires time and 
Involves strain Household Icons should be made of metals 
like silver or copper or of certain other specified materials 1481 
They should be not less than six inches in height.1482 They 
require formal consecration. 

The talagrSma is found In the river GagdakI when It flows 
through Nepal. As ' sdla * means a kind of fish and * grSma’ 
a dwelling place, the compound word means the place where 
the igfa kind of fish reside. Vide: 

(Bhaoo}i's commentary on NSmalinganuiSsana II. 2. 37). 

and: 

{Ibid II. 3. 19 ) 

But the exact significance of this name is not known, and It Is 
sometimes written as * saligrima*. It Is to be treated as 
svayamvyakta 1483 According to a traditional account, 1484 the 
river, GagdakI, cnrsed the gods who in turn cursed (t to 
become a black,, dull stream. The Lord (Visnu) reconciled the 
two by decreeing that two Brahmins, GrSba and Mjtanga, 
should come to (he river on account of a curse and die there, 
after which they would get moksa. Insects, born out of their 


1480. SA LXXI, 3. 

1481. PauS. I 35-36a ; ViivamitraS QL 37. 

1482. ViS. X. 50-01. 

1483. IS. XX, 34b-lSa Sea also PaS, III. 32. The name occurs as 
1 saiagiava ' in SprS XXIX. 114b. 

1484. Brahma-vaivarta-purana, XIX. 
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marrow and Tat, wcnld convert the water Into M/Vtf-llke hard 
atones, thus redeeming the river from the curse. These are the 
tSlograma stones. 

They are distinctive In having one or more marks of Vl$gu*s 
discus, conch, club or other weapons. Vide: 

{Rojiaiira-bhakti-rctnakafa, p. 75). 

The marks may be visible or subtle. From tbe natare and 
shapes of these marks, they are Identified as Varaha, Matsya and 
other forms of God. For Instance, the Varaha salagrdma Is said 
to be ghondkjtx 1485 while tbe Matsya is thus described : I486 

As VJ§$ji Is ever present there, no prati^thS (consecrated 
installation) is necessary.1487 A donor of tbe s&tagrama will get 
happiness and prosperity. 1488 

For worship In the house, a group of five or six salagramas , 
called a ksetra, is recommended. Perhaps this Is meant to be 
similar to the number of betas in temples. SSlagrSma worship is 
similar to that of temple icons. 

The object of worship at home, whether sSlagrama or icon, 
may be Inherited (purva-puru$a-sthSpita\ acquired from select 
spots {svayam gjhlia). Installed by some one in one’s house 
( onya-nyasia ) or purchased (dhana-krjta) 1489 

In tbeV<M$fliva idea of God, many currents of thought 
about God, man, the world and their inter-relations meet and 


1485 RanQv%ra-bhakti-ratn5kara , p. 79. 

1486. Ibid . p 407. 

1487. 7 bU. p. 3 

1488. Zb/d. p 9 

1489. PauS. XXX. 84-87. 
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mingle. Important contributions were made by the epics, 
purapas and poems of the AzhvSrs. Even before Ramanuja, 
Va'soavlstn had gained a distinct form During and after his 
times when the temple became very Important, the influence of 
the Sgamas began to be Increasingly felt, but it never became 
all-comprehensive. 

Worship of God Is also called irjidhana which means 'an 
act of pleasing \ The Vaijpavas expect people to be parama i* 
kanttns, those who realise that they are entirely dependent on 
God and therefore have no favour to ask. The descriptive 
term Is. understood In two ways: those who have decisive 
knowledge (an la) only (eka) about God {parama) as the means 
and the goal; and those who are great (parama ) in having 
decisive knowledge ( ekanta ) about God as the means and the 
goal. They have no other porpose to be served, seek no other 
god and resort to no other means Vide 

turnajTOt wser&fr vcfnFFcft; 

trc'Wscr, trcmmlk %% i *rar«r- 

(PR. p. 140). 

Every Valsnava Is expected to take a resolve (sankalpa) to please 
God who as Bhagavan is possesied of six auspicious qualities 
and Is Narayacia, Some resolve to do things which are 
kainkarya , 

The procedure for worship at home la delated In 
R&m&nuja’a Nitya $ which seems to be taken from the Lak$mi- 
tantta 1490 and Ahirbudhnyasamhita .1491 The instructions 

1490 LT XXXIX. 

1491, AhS, XXVIII, 
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regarding bhuta-duddhi, paficopanijan-mantra, surabhi-mudra, 
attra-manlra (for keeping the offerings secure) and such other 
things given in the Nitya are taken from the Pa near a tra r the 
Influence of which Is alio seen In performing hydyaga or manasa- 
yiga before performing external worship. 

The recitation, however, of the compositions of the 
AzhvSrs and 3esryas during the rltusl of mantra-purfa and 
iatlumarai has no precedent In the Agatnat. The Afity/t of 
Rim§nuja and the Ahnika-kartka 1492 of his disciple, VanSgl 
VamseSvara, mention dance and vocal and Instrumental music 
as part of the formal worship and direct the offering of flowers 
at the utterance of each Of the oyapaka-mantMj and of each rk 
of the Puruga-sukta, but they do not refer to the manlrapu$pa and 
iSUumatai. The Abhigamanas3ra of grlvats2ftka*ml4ra, the 
Xityas of ParSiara Bhajta and Nanjlyar, the Pfilya-karma - 
ungraha of Grdhxasaro«munl and the manual of Kr§pa« 
muni 1493 are lost, and we cannot find out when and how the 
procedure now followed In the sr3dkana*kramo was fixed. 

In regard to these and many other practlcesin Vai$pavism In 
relation to the worship of God, pious persons have received them 
frost tradition dating back to very early times, though they 
may not all be based on Dkarma-dastras or jfgamas, Bat they 
spriog from one source of dharma, the good conduct of good 
persons. 

Vide: 

MS. II. 6. 

Some of these practices may be mentioned. While most 
people prostrate, only once, Vat?pavas of the Vadakalal sect do 


1492 limika-kanka, 403-7. 
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it twice or four times, that is, an even number of t!rae9.1494 
In temples one should worship at the shrine of 3ri before 
proceeding to the shrine of the Lord One c^n tuve a special 
worship called arcana through the arcaka (the officiating priest) 
It consists of offering a specific number of times (usually 108 or 
1008) saffron powder ( kunkuma ) at the feet of the dhrnva bera of 
£>rl and tulast leaves at the feet of the dhruva-bera of the Lord, 
to the accompaniment of the uttering of their numerous names 
(108 selected names or 1008 such names). The list of names is 
known as the namavali, and it is available not merely for Sri 
and VIsnu, but also for incarnations like Rama, Krsna and 
Narasimha. One of the 108 names of 3rl Is Prakrit , and 
obviously it Indicates the influence of Agama philosophy Each 
name Is recited like a mantra with the pranava at the beginning. 
The noun Is declined in the dative case and the Word 4 namah ' 
(prostration) comes after it 1495 The flowers, leaves or kunkuma 
offered during arcana Is at the feet of the Icon 1496 Fruit, 
coconuts and betel leaves with ?reca nuts are then held before 
the Deity for acceptance. Burning camphor Is waved three 
times from the foot to the head of the Deity 1497 evidently in 


1494 Vide 


fgrsrr a^r%<JT frafrsran *t i 

PdrS VI 416 


cf rs> xii 2i 


,1495. 

SA LX. 50a 


1496, 

PdrS. II. 31b 


1497. JS IV. 214, 
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order to enable the worshippers to get a good view and to give 
them the assurance of divine blessing. But the arcana is also 
part of the temple routine which Includes the offering of 
water for arghya (washing the hands), padya (washing the feet), 
acamaniya (sipping) and other upacdras and the use of water In 
bathing the icons. Such water acquires sanctity and Is 
distributed to the worshippers after It becomes available. The 
Satharx (which contains a representation in metal of the two feet 
of the Deity) in then placed on the heads of the devotees in 
token of divine acceptance of their services and devotion. The 
flowers and tulasl leaves used for arcana are also distributed to 
the devotees Other features of temple woiship like special 
offerings or periodical abkisekas (ceremonial baths) can be offered 
to particular deities on behalf of devotees at their request,1498 
as in the case of arcana . 

It is enjoined that worshippers at the shrine should stand 
to the right of the Deity,1499 but the direction is not observed. 
Another injunction not followed Is that the worshippers should 
leave the shrine walking backwards without turning their backs 
to the Deity 1500 The prescribed circumambulatlon of the 
shrines however is carried out. 

The name of 3rfs shrine is taydx sannxdhi In Tamil, 1501 
which indicates that She is the Universal Mother, The word, 
• sannxdhi \ to denote a shrine, implies the presence there at all 
times (of the Deity) Indeed, the eatire temple Is permeated 
in a special way by the divine presence The mandate 19 
therefore given that after passing the dvaja-sthamhha one should 

1498. Important temples arrange for such services The 3rinivflsS 
temple at Tirumalai is unique m having such services practically every day 
throughout the year 

1499. PR p. 132 

1500. Pars IX. 66. 

1501. In Siva temples, the goddess is called ' Amman ’ in Tamil. 
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not bow or prostrate 10 any one other thaa the Deity, cat mi 
to kings and preceptors,1502 

At the lime of festivals or processions of ihe Deity, every 
individual must try to render some kind of service. This takes 
precedence over all other work including the performance of 
sandhya-vandana which should be postponed, if due when 
the processional idol Is taken out. Similarly, the general rule (hat 
silence be observed during the mahS pradosalS03 (that is, the 
evening having the trayodail tzthi ), Is not to be followed by 
those who have to render vacika-kaihkarya (verbal service) by 
reciting the Divya-prabandha or the Vedas This code of behaviour 
has been clearly Inspired by the sense of a primary obligation 
to render service to the area form of God, deeming it more 
Important than any other duty whatsoever. 

The concept of service has influenced cyan the choloa of 
terms to describe worship of God Those who carry out formal 
worship are said to do Qradhana, an act which pleases, and 
visiting the temple is taken to provide an occasion for se*& 
(service). Philosophically, the self is regarded as a 
(sub rdlnate) to the Lord and hence a servant (sevaka or Jctnkara ) 
to Him * what he does Is katnkarya (service) The same attitude 
Is extended to characterise his relations with his preceptor, 
parenti, elders, relatives and other Val§navas In all these 
cases, he is said to render seva when he shows his regard and 
respect or even prostrates himself 


1502 Vida 

f»i 3 re?rWr 11 

Pit. p 136. 

1S03. Vid« • PR, p. 144 whttr* th« Kaltvidham and Smftyarnar* ar» 

•Had 


ASV—55 
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Festivals In the temples are deemed occasions of celebration 
at home where feasts are prepared. Some arrange for public 
feeding on a large scale on such occasions. Contributions are 
given for conducting specific festivals In temples when food 
preparations on a large scale are offered to God and distributed 
to devotees. Gifts in cash and kind are also given to arcakas and 
others rendering service in temples. Some persons create 
endowments out of money, landed property etc to yield Income 
for conducting the temple festivals in which they are interested 
Money Is poured every day into the hundis of temples The vast 
daily collections at the Tirumalai temple of wnlch the annujl 
Income runs into several crores from voluntary contributions, 
serve as a correct index of the fervent devotion of the people. 

The epics and puranas no doubt have nurtured this devotion. 
But it is the Agamas that have played a notable role In directing 
this devotion to temples The dally routine, the offlc al and 
private offerings and the festivals at temples are governed by 
the Agamas . A study of South Indian temples, particularly 
that at 3nrangam, reveals the Jgama influence on temples and 
society. 

As regards domestic worship, it has to be offered twice 
every day, whether to a consecrated icon or a salagrdma But it 
Is usually performed only once, in the morning The procedure 
1 b the lame in the case of both the Icon and the salagrdma If, 
for unavoidable reasons, aradhana could not be carried out, 
at least the food prepared at horn- should be f jrmilly offered to 
the Deity. This can be done even by ladles It is also usual 
for a small lamp fed by ghee or oli to be kept near the domestic 
shrine and lighted both in the morning and the evening and 
kept burning for some time After the conclusion of the 
worship, holy water is first taken by the person who did the 
iriihan* and then distributed by him to others 

In one detail connected with the worship, members of the 
TtAgaUiseci (except for a few in Andhra) differ from others: 
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they do not ring the bell during Bradhana. Sometimes this Is 
explained as due to the fact that the person doing the arddhana 
has to use his left hand to ring the bell, as the right hand has 
to make the offerings. 

Usually, acamana (ceremonial sipping of water) has to be 
performed at the commencement of a religious act. This Is 
forbidden before and after taking the holy water 

Vide . 

tjfe*# qfisf ?r?qrft fffa* 

SIT^fTiT *TOr «TOr % || 

Acamana-nirnaya cited Id P R p. 133 

Another prohibition is in regard to accepting food from a 
house where Vis^u is not worshipped in area form : 

vm ?r f^rafsr i 

fk <r<r.u 

cited in PS. p 115 

It Is mandatory to take only the food offered to God during 
arddhana . Accepting such food Is anu-yaga % as ft Is an act 
pleasing to God, being regarded as part of worship and carried 
out while thinking about Him. Except recluses, all are to take 
food twice a day 1504 

In regard to partsecana , the ceremonial sprmkllog of water 
round the dining leaf followed by tiklng a small quantity of 
water from the palm of the right hand to the accompaniment 
of uttering a mantra , It is enjoined in some texts that It ia 
only for the cooked rice* This means that other dishes Uko 
soup and vegetables are to be served afterwards.1®05 Thli 

15C4. KA t XXXII 77. 

1505 Ibid. XXXVffl, 79. 88. 86 
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practice Is now prevalent only among the V^lakalal Vaisnava* 
The Vaikhanasas do not fjllow It at the p'Ctinr rme After the 
partseeana the holy water used in worsen (adhava) i s to be 
taken 1506 This is also done at the end But this has not been 
prescribed 

In the fivefold division of duties according to time, though 
svadhyaya and yoga find a olace, they are not practised even by 
the extremely pious nowadays 

The Agamas deal with some festivals which recur annually* 
The Vaismvas in course of time have concentrated their 
devotion on Visriu to the exclusion of other deities like 3iva # 
Gane£a, Subrahmanya, Iadra and Surya. The Xgamas however 
provide for their worship as gods forming Visnu's retinue. In 
fact, the worship of Ganetfa is enjoined before starling any 
ritual 1507 But the paramatkanttn ideal of devotion 1508 
developed under the Influence of the Gltd and the Puranas , did 
not allow consideration for other deities Thus the Vaisnavas 
do not observe Vinayaka-caturthI, Skanda sj$thi or Siv.ratri, 
nor do they visit the temples of these deities The birthdays of 
AzhvSrs gained importance among them Every Valsnava 
household celebrates the nativity of Andal on Tiruvadippuram 
day when the moon Is with the aaterism Pui vaphaiguni Some 
Vaisnava festivals like Srlrama navaml, 3ri Jayantl and 
Nrsimha Ja>anti are celebrated b/ all Hi ru us.1509 The Agomas 
deal in detail with these three ccletra io.is 


1506 Vide 

Ibid XXXVIII 89a 


1507 PauS XXX 59 

1508 See PR p 140 

1509 Nrsimha-Jayanti, however is not observed by the Tengalai 
Vaisnavas except for some groups m Andhra and Karnitaka. 
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There are differences among the Valsnavas in fixing the days 
for these festivals and In some minor details of observance 
&ti Krsna is said to have been born uodcr the asterism, Rohini, 
during the night of the eighth day of the dark fortnight In 
3r5vana 1510 This !s the Sri Jayanti day 1511 The astami and 
the Rohirl asterism do not occur on the same day every year or 
extend simultaneously throughout their duration. Usually, the 
iithx and the naksatra are simultaneous only for a few hours, 
The a$tami may extend for the whole day with Rohini occupying 
a part of It, or vice versa In the former case, we have the 
JanmSstaml, while the latter gives rise to the 3ri JayantI 1512 
The Krttlka constellation or the saptaml may extend for some 
time with the Rohini and astami respectively. Or Rohini and 
astami may be together when the moon rises In the dead of 
night. Or the day may be such that Rohini prevails at midnight 
without having had any association with Krttlka earlier, though 
the astami could have come after sunrise when saptaml was still 
continuing Or agai i t the astami could prevail without any 
tinge of saptaml during the day, though Kr tiks would have 
preceded Rohini in the earlier part of the day Any one 
combination of these conditions permits the celebration of 
Krsna’e birth-day, according to the Muoltrava section of the 
V«daka\al Vatsn*vas 1513 The Vatkhanasas stress the presence 
of astami at sunrise, whether or not Krtuka is thereat that 
time to be followed by Rohini later in the day 1514 But many 
Valsnavas prefer Rohini at sunrise, even if the tithx should 
happtn to be navaml oi daiamt 


1510. B/2PX38,FPV37 f cf£A XXXVIII 121, 
1511 KA XXXVIII 114 

1512. Naradiya-samhita XXIV 13-14 

1513, Gopsla De^ika's (1750 AD) Jayanti-mrnaya . 

1514 KA XXXVIII. 114-115. 
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But most members of the Vadakalal sect and the Teftkalal 
Valspavas follow the PancarStra in this matter On the Sri 
Jayanti day they fast daring the day and eat at night after 
celebrating the birth of Kj-gua. PancarStra dicta regarding 
tithi and constellations are followed In celebrating the 
Srl-rBma* oavaml, Nrslmba-Jayanu, Krttikadipa, Srava^a* 
dvidadi and other fesllvals.1515 It is said that a pious and 
learned scholar of KgficI daring the last century adopted 
PBncaratra rules completely to the exclusion of the regulations 
of the Smftis and wrote an Ahtnka (or manual of dally duties) 
setting out his views. But the limited extent of the Psncaratra 
Influence ou Vaigpavism Is reflected in a section of the 
Mnnltraya group among the Vadakalal sect adopting Smfti rules 
for observing the Sri Jayanti: they fast throughout, taking a 
■seal only Bext morning. 


1515 JS XIII; SprS. XL1V. 12b-13a , KA. XVIII. 21-32a , 
KA, xm 47-48. 


VK. p. 317, 



CHAPTER XT 


CONCLUSION 

To the preceding pages, the Val§ijavlsm of South India has 
been shown as being based on the Vedas, epics and other ancient 
works and as later developing under the Influence of the 
PurSnas and Agamas. The variety of sources and Influences 
makes it Inevitable that the leading concepts like those relating 
to the avatdra or the vyuha evolved a* different times In different 
ways There does not seem to be any uniformity In treating 
them. Modern scholars cannot trace these concepts definitely 
to any sources or chart the stages In their evolution. 

Earlier in this work It has been suggested that the 
Pancaratra is only a revised version of the Ekanti-dharma which 
was dealt with for th“ first time In the Vatkhdnasa s*8tem The 
yantra concept whleh could have served as a link between those 
of japa and pratima did not find sc^pe In the Vatkhdnasa system. 
But it 1s the praltmd (im^ge or icon) that occupies a place of 
Importance in both the Agamas 

The Vedas do not seem to refer to the wcsshlp of the Images 
of God The Vatkhdnasa Agama however declares that such 
worship is the best way of approach to God And the use of 
Variic mantras Is enjoined by both the Vatkhdnasa Sutras and the 
Vatkhdnasa Agama . In fact, they claim that any sacred rite 
performed in the holy fire is only worship of God (Visnu) Tha 
Vedic ritual was thus treated as a form of worship of God. 
Because of this, the Mimatftsalcas and other orthodox followers 
of Vedas opposed to Idol Worship, did not care to criticise the 
Vaikhdnasas . 

The Pancaratra system, however, fared diffe9ently. It was 
criticised as foreign la origin and subject to foreign influence, 
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for allowing worship by those not entitled to Vedic studies and 
evolving TBntnka mantras for their use, and for using yanira and 
mudrff . In the course of this book, these criticisms have been 
net. 

It may be remembered that the criticisms on the Pancaratra 
Xgama Invite reference to the Ulpattyasa f hbhavadhikarana of the 
VedUnta Sutras , forming the last section in the second part of 
the second chapter Sankara approves of all the tenets and 
rituals of the Pancaratra except for the declaration about the 
•birth’ of the jiva or individual self (who Is known in the 
system by the name of Sankar$aoO , this Is becau e the Vedas 
hold the jiva to be uncreated Ramanuja, aa pointed out 
already, has effectively answered this criticism 

But the question may be raised whether this section 
contemplates any criticism of the Pancaratra . After all, its 
first Sutra , M Utpattyasambhavdt”, means only "due to the 
Impossibility of birth (or production or rise) (of something)”. 
Here there is no reference to the Pancaratra which seems to be 
brought In only because some of its texts appear to speak of she 
creation of the jiva The Sutra can be directed against any 
system opposed to the acceptance of Brahman as the cause of the 
universe It can refer to the hypothesis of inert Sakti being 
such causa, on the strength of some Upanisadic texts, as 
suggested by Madhva Though this view seems reasonable, it 
does not explain Ramanuja’s stand Perhaps he thought it 
necessary to answer the criticisms of Bh&skara and Sjhkara 
against the Pancaratra He demonstrates that there is no 
substance In them because the Pancaratra really does not hold 
the jiva to be created. His followers uphold his line of 
treatment in strict adherence to the principle that the strength 
of a group lies in the unity maintained by the Individuals 
therein. We may also note that Vijnanabblksu (who wrote 
extensively on yoga) thinks that this section refutes theories 
about the origination of Brahman —a view that may solve many 
difficulties. 
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The Pur Unas speak with different voices about the 
Pancaratra The Vtsnu , Bhagavata , Varaka , Brahma-vaivarta * 

Garuda , Padma 9 Agni , Ltnga , Vamana and some others support 
It. But the Kurma , ParaSara , Samba and some others 

attack it The contents of some Puranas like the Skdnda and 
are heterogeneous. Such evidence could be neither 
dismissed nor readily admitted 

The same diversity of opinion is found among Kalpasuiras 
and Pancaratra practices are supported by tne 

Kalpasutras of AgniveSa, Baudhayana, Daksa and others, but 
condemned by Arfvalayana and others. Similarly, the Smftis of 
Visnu, £>andllya, Vasistha, Sa’atapa and Vrddha-vasistha and 
the Yoga-yainavalhya and others are in favour, while those of 
Hailta and Yama are against There are indecisive opinions In 
Viramxtrodaya and even In Yoga-yajnavalkya and the work of 
Satatapa. 

In this welter of conflicting opinions, the testimony of the 
early statements made In the Mahabharata and those in the 
Vtsnupurana and Bhagavata must be taken to be of primary 
authority. 


RAMANUJA 

The Impact of Vaisnava Agamas on the Vaisnavlsm of 
various schools, claiming a hoary antiquity and a Arm basis In 
the Vedas , epics and the Puranas, may be seen in Important 
features of their precepts and practices The school of 
Ramanuja (1017-1137 A D ) Is most closely linked with the 
Pancaratra The Agama had Influenced Vaisnavlsm in the south 
even before the days of the Azhvars. The prevalence of 
Vaikhanasa temples In the region from an early period attests to 
the Influence of this Agama also. 

The Viiistadvalta system of Vedanta , expounded authorita¬ 
tively by Ramanuja, has won recognition all over India. But its 
followers are most numerous In the region now comprising the 

asv— 56 
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States of Tamil Nadu, Andhra and Karnataka. It has some 
centres In the north like Pushkar, Brindavan etc The life of 
the Vaf$n?va c of the Ran-anujj school js almost uniform in all 
these places except for a *tw ]n a\ variations. The temples here 
are regulated by either the PdTicaraira or the Vatkhdnasa Agama 
They all observe th*' custom of reciting the songs of Azhvars 
which Is a sort of universal rale . morg this school of Vaisnavas, 
though the Agamas do not dir^edy enjoin i\ 

Tn general, the cosmological sp^crlaMons of the A^m^s 
have not bed much imo^ct on Vstadvn? ■ s V mnav ,c im t iolc.i 
their philosophy has exerted influence ^ it. The tellpious 111e 
of these Va^sna 'is has H^n deeplv influenced by the PdTicardtrc 
Nevertheless, this influence is not all-inclusive: in several 
matters they prefer to follow the dicta of Smrtis 1618 This Is 
evident from, to take one example, the differences of opinion, 
based on Smrtx *exts, in regard to fixing in th* annual calendar 
Important festivals like the 3ri Jayanti, 3ri-ranm-nivami, 
Nrsimha-jayanti, Sravana-dvadasl and others 

A striking feature of Valsnavism is the growing conviction 
from the time of Rimaouja onwards that it is an imperative 
duty to worship every day the icon in the temple or the Icon or 
the salagtdma at home. Tnis mode of worship ha* gained 
Importance as part of the bhakti movement. The earSit 
tradition of the Upanisads appears to have been to s re s the 
gaining of knowledge concerning God through a life of 
discipline, abstract thinking and meditation Eminent sages 
like Vyasn, Nfirads and others, out of humanitarian zeal, 
sought an easier approach to G;d. Relying on the 
assurances of the Lord in the Bhagavadglta^SU they f.iught 
bhakti to be the easiest as well as the surest means to realise 
God. 


1516. Vide SR. p. 46. Cf. RTS. II 444-5 ; PR , p. 130 

1517, Bh G. XII. 7, 10 , XIII. 10 otc. 
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At this stage, the Agamas came forward with directions for 
worshipping God in the finltized form of idols In temple?. 
They too were animated by the zeal to serve humanity and help 
them In their troubles and afflictions. The Vahnava Agamas 
have made a significant contribution towards this. It is 
noteworthy that there are relatively more Vlsiju temples In 
Tamil Nadu than in other Statea. 

The Importance given by Ramannja and his followers to the 
worship in temples accounts for the large number of Valspava 
families living In th neighbourhood of temples In places like 
Tlrumalal, Srlrafigam, KaSclpuram, Kumbhakonam and others. 
The temple festivals In these places draw large crowds year 
after year. On other days also, pious persons feel It an 
obligatory duty to make at least one visit to the temple every 
day and offer their services to God according to their capacity. 
This tendency ha9 Influenced to a considerable extent the daily 
life of the Vaisnavas generally and particularly In the places 
mentioned above and others like Tiruvalllkkenl (in Madras city), 
Mannirgudl, Azhvar Tirunagari, Melkote (in Karnataka) etc. 

Though yoglc practices are dealt with in both the Agamas , 
stress Is laid primarily on upasana (worship), particularly of God in 
the form of Idols 1518 it is declared as the means for pleasing 
and approaching God. Elements of prapatlt enter Into it, as 
it is the acknowledged means for salvation. 

Music and dance are an essential part of the worship of 
God, particularly In temples. This receives emphasis In the 
PaHcarStra 1519 It Is also mentioned in the Purffpai. 1820 Dance 
Is not uow permitted in temples, and music is confined to 
playing the pipe ( nadasvara ). The flute, lute etc,, are now not 
In use. 


1518 VK pp 507-10 , PuS. II. 1.1-6. 

1519, PaS IV. 11. 

1520. Bh . P. XI. 11-33 , 14. 243 Cf. Giiuda-pura jit, CCIX. 6-1. 
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The four-thousand hymns of the Azhv5rs, according to 
tradition, were set to music by Nathamuni But the way in 
which they are now recited in the temples is not musical It is 
easy to guess thit the mus'Cil mode was lost or abandoned at 
some time. Among the factors contributing to this might be the 
feeling that concentration on musl: might lead to neglect of 
meaning and even devo’lcnas fervour, and tha* the rcci ation of 
the hymns in the temples would be restricted to those ha\!n° 
musical talent and training. 

Likewise the bhajana^gosthl or choral group singing songs in 
praise uf God i 9 not in high favour In South Inala It seems to 
be just tolerated on occasions like the Dhanurmasa (December 
15-January 15) or annual festival processions. The emphasis is 
on service to God in temples in some capacity or other, service 
to devotees and passively witnessing celebrations of festivals. 

M AD HVA 

In addition to Ramanuja, three other teachers of South 
India have made substantial contributions to Valsnavism— 
Madhva from Karnataka and NlmbSrka and Vallabha from 
Andhra. All of them have been Influenced by the Pdfleardtra 
and the Purdnas. Ramanuja differs from others in coming under 
the Influence of Azhvars also Among the forms of God, these 
teachers give special Importance to area and vtbhava (or avatdra). 

Msdhvacarya (1199-1277) belonged to Udupi near Mangalore. 
He wrote a number of works on philosophy and religion 
demonstrating the ultimate supremacy of Visiju. His Tantra- 
sara-samgraha treats in four chapters the practical aspects of 
Valsnavism. Pranava Is stated to denote Brahman who is identical 
with Vi§flu # The AUdksara is the source of all mantras and Is 
the most Important among them.1521 The Sdmtrl is said to have 


1521, Tantn-sar&sangr&lia, I. 2, 13, 
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sprung from the Astdksara recited twice,1522 Jfyasa is described for 
mantras and letters 1523 God (Vi§uu) is to be worshipped In the 
cahrabja-mandala , the heart, mountains, water or the ground.1524 
The conch, discus and such other things are emblems of Vi$nu 
who Is said to have two consorts, Laksml and Bhu 1525 The 
materials for making Images, their detailed measurements and 
other particulars are given in Chapter III, as also the procedure 
for consecration. The four vyuhas are mentioned 1S 26 This 
work clearly shows that Madhva was closely following the 
Pdncaratra tradition and deeply learned in the lore of mantras . 

The Vi$nu-rahasya that he often cites describes fully the 
worship of idols, particularly those of Vj$iiu. Idols are of two 
kinds, cala and acala. The former Is said to be the Vals^iva 
Brahmin 

srfairr feera jto i 

srar 5 Wsrt fMt n<rr ii 

Visnurahasya , X* 2. 

The statement that the Vaisnava Brahmin Is the cala form 
of the Lord may mean no more than tnat he should receive 
worship as if he were divine, because the worship of the devoiee 
is pleasing to Him 1527 Since this Is not made clear, a 
conservative interpretation would be that the text is merely 
eulogistic suggesting that Valsnava Branmlos should be 
honourably treated. 


1522 Ibid 14 

1523 Ibid I 37-30i, 44 , II. 

1524, Ibid I 49 

1525 Ibid L. 18, 19 

1526 Ibid IV 168 

1527 Vide RTS, I. 489-90 whara a passage is citad from tha 
Padmnttara 
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The acata type Is of two kinds—what Is sahaja (naturally 
formed) and ahita (consecrated). Of these, the sahaja pratima 
may be a tirtha (a sacred river like the Ganga or a holy tank 
like that at Pushkar), a k§etra (a sacred spot like Piayaga, 
K5$r Kuruksetra or Badari, or an Idol found In the earth at 
such a spot) or a iila (i e, a salagrama which requires no 
consecration before being worshipped).1528 All are qualified 
to worship this form. 

Worship in the temple has to be performed thrice every 
day iS29 Only Brahmins are said to be capable of t ff ring 
worship there,1530 Even among them, learned though they 
may be, certain blemishes of character or conduct act as 
disqualifications. 1531 

Stress Is laid on mano-yoga, the fervour and slncerety of 
devotion 1532 Without this, observance of external formalities 
Is a mere show Hence worship Is said to be both Internal and 
external 1533 The former is done with the mind, and the 
dangers involved In its performance by those with uncontrolled 
minds are vividly descrlbed.1534 The latter Is to be done with 
the physical body, and using wealth and other possessions for 
performing homa or extending charity 1535 

1528. VisDurahn'sya, X. 7a-10 

1529, 7 bid. X 119 

1530 Vide 

% 'jjtrr ?n^r: i 

Ibid. X. 136. 

1531. Ibid. X 14b-21 

1532. Ibid LI1 43a, 49a. 

1533. Ibid. LII 14 

1634. Ibid. LII. 15-42a. 

1535. Ibid. LII. 46b-84. 



CONCLUSION 


447 


Though the Vt snurahasya does not deal with the 
construction of temples, other Important aspects of the 
Pancaratra are discussed and described. This may explain why 
Madhvacarva quotes frequently from the Vtsnurahasya and why 
It has enjoyed the favour of writers owing allegiance to the 
Duaita system. But It mu 9 t be different from the Pancaratra 
text having the same name 1536 

In spite of the Importance attached by the followers of 
Madhva to temple worship, there do not seem so be many 
temples governed by them The temple at Udupi is under the 
control of the pontiffs of eight mathas there, each of whom 
takes charge for two years In turn The Idols In the mutts at 
places like Mantralaya (in Kurnool district of Andhra) and 
Tlrukkoyilur (in Tamil Nadu) are worshipped by the ascetics 
*here according to the Pancaratra Festivals are celebrated in 
the temple at Udupi with processions, but there Is no chorus of 
Veaic chanters following ihe idol. The ascetic himself offers 
the holy water ustd for worship to the disciples and the 
congregation 

The Ahntka , mentioned ^bove, is informative on tha daily 
life of the Madhvas All acts should be underi'iken only for 
pleasing Vtsnu and they form part of worship The worshipper 
should wear on his forehead a tilaka in sandal paste in the form 
of the Urdhva-pundraASS'I Similarly, a mark In the form of the 
lotus must be worn on ihe chest, id tne form of the bamboo 
le*f on each arm. and m the form of the flame of a lamp in 
oiher places This seems to be an attempt to reconcile the 
differing rules in the Idoara, Paramestkya and Narcdiya 
SamhitaslSSS Cuiiounly enough, there is no mention of the 


1536 LT Introduction p II It is not however clear that a werk 
having this name is meant here. See Schrader p. 10 

1537 Madhva's Kf fnamrfa-maljffriiava, 11 227-9 
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pandta of the form of the Lord’s foot 1539 The use of sacred 
mud from 3rlrangam, Dvaraku, 3rlkurmam, Slmbadrl, Prayaga, 
Varaha (3rfmusnam) and groves of tulasl t along with holy water 
from the worship of salagramas , is allowed. While performing 
acamana , the names of the four vyuha Deities should also be 
uttered along with the twelve names of Vispu beginning with 
Ke£ava 1540 

The followers of Madhva observe the sacrament of tapa by 
getting their shoulder-blades branded with the heated metal 
emblems of the conch and the discus It Is their belief t Sa t the 
marks on their shoulders should not be allowed to fade out. 
Many Impress every day with sandal paste the forms of the 
couch and discus as Tirdhva-pundra not merely on the shoulder- 
blades but also on the chest, arm 9 etc 1541 

The Aknika details the procedure for worship and describes 
the puja-mantapa where It is to be performed Worship is to be 
offered with devotion even to Ananta, Garuda and others 
forming the retinue of God. After snapana , the Dvadaga-stotra 
of Madhva must be recited. Vessels containing food to be 
offered must be placed on the bjjaksara of 3ri written on 
decorating designs made with coloured flour on the floor, and 
consecrated with the mula-mantra The mantras for offering food 


1538 See PR pp 72-3 

1539 A Brahmaratra text cited m SR p 72 refers to this form. 

1540 ifmzka, pp 16-17 

1541 &ankha-cakrnnkana is a which confers superiority Without 
it and the urdhva-pundra no undertaking yields fruits Vide 

WW* rTSir shir qw *TT3 * I 

^sq CfcSq cT?n % II 

^ ^cr irfiRTT; ^ qsir i 

Ibid. VII. 64-eSa. 
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consist of the names of the five vital airs In association with 
those of Anlruddha, Pradyutnna, Saihkarsa^a, Vasudeva and 
Narayana, The mtila-mantra must be uttered for Brahman. The 
Jitanlt-stolra of five sections 1542 Is to be then recited. After 
performing Vaidvadeva, the pieceptor, Brahmins and the retinue 
of Vlsnu must be worshipped. After completing the worship, 
one must draw on the forehead a straight black line (using 
charcoal from the Incense offered) on the putidra of sandal paste. 

Thus the PdnearStra la held in high esteem by the M&dhvai 
as the best among the sastras, 

Vide • 

3T?StammiTJTT 3 VT^fcqfftr I 

tnarTTsTstr fk i 

Vi < ;nurahasya i VII. 32-33fl. 

In accordance with its dictates, they use the fntfa-pa&u In 
sacrifices. They hold that even knmya rituals are to be 
performed without expectation of reward when they become 
akamya > pleasing to the Lord 1543 While doing any act, 
particularly any act the Veda enjoins, one must have knowledge, 
devotion and detachment. 1544 Vide/ 

Madhva’s Kama-ntrnaya. 


1542 The printed text, according to the followers of Ramanuja, has 
six sections. 

1543 Madhva’s Kr$iiamrta-inaharn&v&, 234b. Cf. M&hsbhsrata- 
tatparya-mrnaya , XXIX, 56. 

1544, Such acts should never be given up. Kr^amrta-mahaTnava, 
235b. 

ASV— 57 
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N1 MB ARK A 

Nlmbirka ( circa 1200 AD), born in Andhra and originally 
called Bhaskaraearya, was an ascetic reputed to be an avatura of 
the sun-god who put down heretics. A atory about his name, 
Nimbarka, relates a miracle. Once he played host to a Jalna 
ascetic with whom he was having a philosophical debate. 
Suddenly they reaUied that they had debated till the sun was 
about to set As neither of them could take food after sun-set 
he made the sun stand still In its course, asking the Jaina to 
wait under a rum ( namba ) tree and serving food to him there 
Hence the name of ‘Nimbarka* or ‘ Ntmbaditya ' . 15 45 
Niyamsnandacfirya was another name of his 1548 

The sect founded by him Is called * Hamsa ' after the 
incarnation of Visou as a swan who taught the Vtda to 
Brahma.1547 i n the same form he taught the pure tradition to 
Sanaka, Ssnandana, Sanatana SanatkumSra Nimharka 

received It from Nan da. His cult is known as Sanaikumdra - 
J\ arada-tatjjpradaya, Vide : 

<rt wmsn-rarcj*? *T?«*a^rqTs5g<Ttf55rg-: i 
sqT^rrermfV ^nrfar^or 

(Ke<a v i Kasrulra-bhatta's c mmeuiiry on the Bhagavadglt^ 
last tiloka) 


1545 H H Wilson Religious Sects of the Hindus, d 86 Das Gupta’s 
History of Indian Philosophy (III p 399) says that he was a native of Nimba 
or Nimbapura in Bellary District and that he died in 1165 See P N Snm- 
vasachary’s Bhedabheda , p, 155 Giridhara Prapanna’s DaJailoki’Vyakhyd 
Laghu-manjusd, 6 says he belonged to Bradsvana near Delhi. 

1546 Dsvacarya. Siddhdnta-Jdhnavi , p 6 

1547, The tfamsa-racarnation is mentioned in Bh P X 2, 40 Cf. Ibid . 
XI 4,17, His appearance thus before 3iva (XL 19 13) and before Brahmi 
(XI, 17. 3) is also mentioned, 
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Among the followers of Nlmbarka are both homeholders 
and recluses. They are largely found In Upper India, near 

Mathura and in Bengal They wear the urdhva-pundra with 

white earth or the sandal paste offered to God with a circular 

black mark in the centre. They aiso wear a necklace of tulasl 

beads. Radba and Krsna are worshipped by them 1548 

Nlmb§rka‘s philosophy can be described as Soabhavika - 
Bhedabheda It makes a wonderful adjustment of conflicting 
metaphysical views It seems an adaptation of the tenets of the 
ancient thinker, Audulomi, referred loin the Brahma-Sutras. 1549 
Ft admits dvattSdvaita between phenomena and the noumenon 
aDd bhedcibheda between the self and Brahman 1550 who Is both 
sagutja and ntrguna Brahman is the abode of auspicious qualities, 
free from imperfections and both the mateml and instrumental 
cause of the universe The immanent Saktl of B'ahman Is 
responsible for creation 1551 

It is further held that Brahman is Radha Krsna,1552 having 
a dual spiritual form made of beauty and bliss. The six gunas 
listed by the Pancardtra are among Brahman's Innumerable 
qualities, thus testifying to the influence of the Agama on 
Nimbarka 1553 Prapatti is a path to moksa open to all. Self- 
surrender to the grace of God is the most important of its six 
elements 1554 Devotion to Rgdba-Krsni deepens into Intense 


1548 For these particulars, see H H Wilson, Religious Sects of 
the Hindus, p 86 

1549 Brahma-sutras % 1 4 21 ; IV 4 6. 

1550, Cultural Heritage of India , Vol I p. 573. 

1551 The Philosophy of ' Bhedabheda', pp 158-9. 

1552 Ibid p 155 

1553 Vida Laghumaftjusa on Dafesloki p 18. 

1554 Ke£ava Kajmira Bhatta's commentary on Bh, G tl p. 2; XVIII, 86 / 
lhagavadgita-tattva-prakaiika t XV11I. 73, 
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love, evoking a revelation of God’s blissful nature and leading 
to mok$a The friendship of the gopis should be sought 15SS 
Sayujya or Brahmdnubhava characterises mok$a 1556 

Nimbarka wrote the Daiailokl > a brief conspectus of his 
system, and a commentary on Brahma sutras called Vedanta- 
panidta*saurabha . His immediate disciple, 3iiniva>acarya, 
commented on it In Vedanta-kauitubha ; which received a 
commentary, Kaustubha-prabha , from K £iva Kasmira Bh-itta. 
Devacarya explained the Brahma-sutras . NimoSrka’s lines In 
Siddhanta jahnavl which has a super-commentary, Setu t by 
Sundara Bh'tta Vanamali M 4ra discusses the system in detail 
in his Vedanta-siddhanta sarhgraha (a'so kn:>wn as Strutt siddhanta) 
In seven chapters T.i Bhagavadgtta t* interpreted acceding 
to Nimbarka by Ke£iva Ka§jnra Biatta in Tattva-prakaiikd 

Nlmbvka holds Kr§ni, associated witn Radha, to be the 
Supreme Reality 1557 Haya^riv* is specially mentioned In the 
tfruti-siddhanlQ 1558 The three ultimate principles. Brahman 
(Krsna), at (the self) and cat (inert matter)* are real, eo-eterna! 
and both diftrreni and non-different from one another. Vide: 

HSrrftrwftsfa stes* msr i 

Vedanta-partjata-sawrabha, II 1 22, 

Brahman's auspicious qualities and freedom from imperfections 
are stressed, V»de for instance 

st§i ■s^TT^rcr is 

Daiu^lokt 4 


1555 Cultural Heritage o f India, II p 152 

1556 Vanamali Misra's Vedanta-siddhanta-samgraha (also called Srutr- 
siddhanta), II 60 

1557 P N Srimvagachari’s Philosophy of Bheddhheda , p. 158, The 
name ‘ JCr?na * is thus derived 

<tt$ 5% i 

1558 Sruti-siddhanta, I. 1, IV. 1 
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There are many similarities between the systems of 
Ramanuja and Nimbarka. Prafiatti and its elements are 
common to both. Sayujya characterises mok$a. Inert matter Is 
of three kinds—immutable ( aprakfta ), mutable and time 1559 
Brahman Is Vl?gu and His body is eternal. Brahma and Rudra 
are subordinate to Him. Vlsvaksena, Garuda and many other 
eternally free selves attend on Him 1560 The raalo purpose of 
His descents on the earth is only to eoable His devotees to have 
Intimate communion with Him. 1591 The term, If 

understood an knowledge. 

Vide: 

irr?rr wgjf srrirrora i 

?r«ir wsifsciisasKrdsftr srffrfaofk mi i 

Ke£ava Kasmlra Bhatta’s Bhagavad^tla-bhasya^ IV. 6. 

Similar views had been advanced by Ramanuja earller.15® 3 
4 ne Gjla’s main teaching is the dccp-ii e of belf-surrender. The 
above-quoted commentary thereon observes: 

Hg^oTc^rm^rfrf^^trrifTjvr- 

Ibid. XVIII. 73. 

1 similar views of Ram/iouja # s school have been referred to 
earlier 1563 


1559 For the Nimbsrka school see Siddhanta-jahnavi, p 77 , and 
Daia^lokit 3 Compare Rahasvarakia on Ramanuja's Srlranga-gadyam, 
p 69 

1500. Keiava Kasrmra Bhatta's Bhagavadgita-bhavya, p. 2 
1501 ibid p 3. Cf Ramanuja’s bhasya on Bh C IV 6. 

1562. &rtbha$ya t I 1.21. Durg a car ya offers the same explanation on 
Nirukta, V 15 S'ridhara interprets maya as knowledge under Bh . P f 
X 8 30 

1533, See also P, N. Srimvasacfran’s History of Vi4isiUdmte t p, 314, 
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Ramanuja’s methodology seems to have influenced 
Nlmbarka, as may be seen particularly In his commentary on 
the Brahma-sulras . Through Ramanuj, again, he must have 
come under Pancardlfa Influence The system Is not directly 
mentioned by him, but he uses the word, ‘ vyuhaAgin * 1504 
Similarly, 5rInivasaCarya memions dadgunya without referring 
to the Agama. 1505 But Ke£ava Kas-nira Bhatfa cites passages 
from the texts of the system which is mentioned byname 138 ® 
According to Vanamatl M^ra, the PSncaratra in the best among 
the source-books 1567 Mam Smrli ar.d other authoritative texs 
are based on it 15Q8 He refers to the four vyuhas 1389 Charting 
the course of the soul attaining release, he says that it proceeds 
to Anlruddha, then to Pradyurana, thence to Sarikais m and 
finally to Vasudev^ thi ParamtamanJSIQ The fivefold sacrament 
Is described m detail and enjoined as obligatory 1371 

Nimbarka and his followers accept the PdHearatra whole¬ 
heartedly He does not take pains to controvert views 

questioning the Agama y s auihorl y or to rcj-ct the theory that 

the Brahma-sntra section at the end of Chapter II, part 2, is 

against the creation of the universe by £! .k I without the control 
of God. Srinivasa'arya also doe* not refer to thrve 

1564 D'lailokt, 4 The word is taken by the commentator 
Purusoitama a pupil of VrTmvasaci rva, to rn^an th* four ‘ vyuhas ‘ and 
also several kz.ids of divine descents like the puruw? /aMra, the qurvl vatura 
and lllavatfira Giridhara-p-^panna in his commentary, Licjhu maftjusi 7, 
gives a brief account 

1535 Bh'H’avadq'iti tattva-ptakastka % p 2 

1566 Kairttubha-ptabhS on Brahmi-slitris II 4 44 In his Tattva- 
praka<ika t under Bh G VII 2 and IX 30 SattvatQ-tantra and &r%sattVQtQ 
are cited Ntirada-puftcaratra is quoted under XVill 73 Under X. 3, a 
statement is identified as found m ‘ Pdncarutra-vacana \ 

1567. Veda nta-siddhanta-sangraha, 11,78, 

1568., Ibid IV 81-82 

1569. Ibid . IV. 26-33 

1570. /bid. II, 61-63. 

1571. Purusottama’s commentary on the DaJafl&ki, 
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controversies. But KeSava Kasmira Bhatja adopts Ramanuja's 
views on the matter He stresses particularly the authority of 
the Mahdbhdrata In the matter. There li an Ingenious suggestion 
by him that if Vyasa criticised the Pdncaratra It must have been 
some other school of thought with the same name. 

Nlmbarka's followers however do not adopt temple 
worship They have implicit faith la their preceptors who are 
grhastkas or recluses. Perhaps the worship of Idols condocted 
in the mathas by leading preceptors is adopted by the followers. 

VALLABHACaRYA 

Vdllabhacarya (1478-1531) Is said to have been born in 
Andhra. In his view, Brahman having sat, ctt and ananda as Its 
attributes i9 the cause of the world. But It is mrvi&tsa In the 
sense of not having any ordinary or rnaterlal attribute It Is 
one, Infinite and the Inner controller of all the selves, The 
difference perceived between them and Brahman is not natural, 
but due to HU will Between the two, there is also non¬ 
difference which is perfect and not due to Illusion (mdyd) l 
Hence this system is called Suddhadvaita . 

The Supreme Being Is Krsna and the way of attainment the 
Pu$li marga . Vallabha's teachings rely largely on the Bhdgavata , 
which 19 admitted as the fourth prasthana . Accordingly it is to 
be understood In its sevenfold meaning as §aslra % skandha 9 
prakarana , adhydya t vdkya, pada and aksara !5T2 * Pu§ti 9 means 

‘nourishment’—from love of the Lord derived from Hla grace 
which nourishes its object. The grace m^y be ordinary, 
(maryadd) or special (pusti), The latter destroys the effects of 
time, karma and svabhdva 1573 


1572. Cultural Heritage of India , Vol I, p, 598. 

1573. Vide 

fs gfe: sjrsrrf^rrfsr^r i 

Tatmrtha-d\pa , II. 229, 
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The first step to attain God’s grace is to surrender to Him. 
This evokes God’s grace and purifies The next step Is to render 
service to God In the form of an Idol. Then comes atmanxvedana 
which consists In offering all of one’s belongings to God, never 
U9lng anything before an offering Is made of it Service creates 
a strong attachment to the Lord called nirodha which is of three 
kind*— pnma> asakti and vyasana % 1574 

Puslt may be iuddha or mi&ra, svartha or pararlha Rituals 
enjoined by the scriptures are inferior to devotion , they 
belong to the path of marySdd in which God’s grace becomes 
limited in some way or other. But the pusti mdrga is free of 
such limitations It can also be called the path of nirguna- 
bhakfit as It transecnds the material affections of sativa t rajas 
and lamas. Such devotion has no obiect to gain and is 
disinterested 1575 

This path leads to enjoyment or divine vision The devotee 
has no need of renunciation. His enjoyment shows everything 
Including mak§a as worthless 1576 The cowherdesses of Brndavan 
are treated as the acdryas of this path.l ® 77 The devotee has to 


1574, 

Cf 


Vide 

rr^r suref *=rr war i 

Va 11a b ha ’ s 5 iddhan tamuk tu valu 

Hanrsya on Vallabhas Nirodha-foksana , p 232. 


1575 

rT^rff^r srmfiiTTr gr i 

Vallabha’s Subodhmi on Bh. Ill 29 12. 
1576 The Cultural Heritage of India, Vol I, p 6QJ, 

1077. Vide 

*T*ra?3rm:*5t% vrsreftfvrc^nTT i 
vr%: f^rr gjftomfa n 

Cf. The Cultural Heritage of India, Vol. II. p, 605. 
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cultivate their mental attitude, the gopubhsva. The bridal 
mysticism of such devotees requires the cultivation of some 
feminine traits. This leads to the bhagavad-bhSva In which the 
•elf finds the Lord In all things connected with Him, and He Is 
realized as Sarvatman. In moksa the self acquires the brahma 
body and satisfies all desires. There Is no fall or return from 
that state. 

Vallabha declares that the pusti-m&rga is the real purport 
of the Vedas, the epics, the Pdticaratra and all sacred texts. 157® 

Vide- 

wsrfrsfte fsrfisrarcfa 
*roro§r: qraarcrir: i 

ar?W 

cftorr ii 

Tattvarlhadlpa, I. 140. 

It is open to all without any distinctions It Is best among all 
the paths to salvation because there Is no fear of a fall. 

Vide- 

JTitifrcr »rfoftf?rcn i 

sfetTST TTeTVTtf illf^ <RT: II 

Ibid, II. 222, 

The preceptors here are called Gosv&mins 1579 which li often 
written and spoken of as ‘ Gos&ins \ Their dress Is costly and 


1578 In his Vftti on Tattvdrtha-dipa, (I 3) Vallabha calls the 
BhagavatS, Gita and Pdiicardtra as Bhagavat-chdstra. 

1579. One view is that this was originally a title of Caitanya and the 
preceptors of his cult After Vallabha's followers wrested control over a 
temple at Gokula from tbe followers of Caitanya, they are said to have 
taken the title. A. K. Majumdar, Caitanya , his Life and Doctrine, p, 273* 
asv—58 
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food luxurious. Their followers, among whom are many rich 
merchants and businessmen, are required to dedicate body a 
m!nd and wealth to them 

Gold icons of Gopala, Kfs&a and Radha are worshipped 
In their temples. The Kf.^a image has a dark hue and is 
riehly decorated. Worship Is conducted eight times every 
day.1580 The ritual does not follow any traditional procedure, 
but consists of offering flowers, perfumes and food to the 
accompaniment of prayers of praise. 

Festivals are celebrated In temples They include, In 
addition to Krsna Jayantl+ the Rasydtra In October. The 
dances of the gopis are commemorated through song and 
dance. Pictures and Images of GopSla are worshipped In the 
house 

Valiabha’s followers mark the forehead with two red, 
vertical lines meeting at the top of the noso, with a round, red 
spot between them Similar marks are also found on the arms 
and chest of the devout. They wear rosaries of tulasi beads 
and greet one another as 4 3rf Krsna * and 4 Jaya G pal # 1581 

Mathura, BrndSvan, Pur! and Dwaraka are their holy 
places. The greatest sanctity Is attached to Sri Nath Dwsr 
temple near Agra. Every one in the sect has to visit the place 
at least once In his life and contribute to its upkeep.1582 

Vallabha holds that the Brahma-sutras reject the validity of 
the Pancaratra because It teaches the bir\h of the silf He 
agrees with It however on all other points. Ac^ordMg to him i* 
expounds the pusti-marga. 

1580. For details, see H, H. Wilson, Religious Sects of the Hindus, 
pp. 72-73. 

1581. Ibid, p, 75. 

1582. Ibid. 
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Vide : 

*!T$rRit$rctTsree%sT errfer^^rr 
firff5T?%sr farora: Kcrr^mnW m \ 

artrita %wnit m«T *e?Js?T?^■ i 1563 

Vallabha’s Bhakti-haihsa, pp. 169. 

This describes the Pancaratra method of worship and comes 
under mSrydda In Vallabha's system. 1584 The vytihas are 
however held to be Inferior to God as Porusottatna.18® 5 

R AM A VANDA 

Rsm&nanda was born at Prayaga.1686 The date is uncertain. 
He Is claimed to be a direct disciple of Rstnanuja or the 
fourth-1587 or the fifth In descent from him through Devananda, 
HarySnanda ard Rsghavinanda. On account of a dispute with 
his preceptor, Rgghavananda, he was ostracised. This led to 
his founding a new sect open to all without distinction of caste 
or creed. The reglooal language replaced Sanskrit as the 
medium of Instruction His twelve disciples were representative 
cf all the castes and many professions. Bhakti and prapatti 
from the south were taken to the north by hlm. l 588 

He recognised no distinction between God and His 
devotees 1689 His teachings were marked by a spirit of 


1583 See also Tattvarthadipa, I 140 

1584 Raghunltha en Bhakti-hamsa. pp 46-49 

1585 Cultural Heritage of India, 1. p 607 

1586 Ibid p 378 

1587 H H Wilson Religious Sects of the Hindus, pp. 23-24, Vide 
also Bhakti-msla, 

1588 Cultural Heritage of India, IV. p. 378 , P. N. Snmvasachan’a 
History of ViSii(Sdvaita, p. 643. 

1589 Ibid. II. 287 , H. H. Wilson, Religions Sects of the Hindus, 
pp, 24, 28-29, 
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synthesis. Whatever feeling (bhSoa) Is natural to one should be 
the basis for the means to attain God Devotees could be 
householders or recluses 1580 

The incarnation of God (Vi$qu) as Rama Is held in the 
highest reverence among all His forms. Therefore the followers 
of this teacher are sometimes called ‘Rsmavats* The 
salagrSma and the tulasl plant are also worshipped. Mendicants 
called * Bair3gl\ *, numerous In the Indo-Gangetic plain and 
largely hailing from the poorer classes, chant the names of 
Rama and Krgpa >591 

Ramanuja’s liberalism, based on the Val$&ava tradition 
coming down through the eptct and the ptirSnas, must have 
Influenced Rgmananda In preaching that distinctions of caste 
should not be observed among devotees. However, no 
Devananda or Hartnanda Is known among the immediate 
disciples of RStniouia Perhaps the tenets of this school went 
to the north through men who were Impressed by the teachings 
of RSmSnuja, and hive also thus Influenced several small sects 
In North Iadta through Rimlnanda, among whom the followers 
of Kabir are often included. 

CAITANYA 

Vitfvambhara, born in 1486 A D , was called Gauranga on 
account of bis fair comp’exion , After he became a monk, he 
was known by the name of Caitanya. His fa'her was Jagannatba 
M’sra and his teacher Vasudeva Ssrvabhauma, the great 
logician During a pilgrimage he received the GopS la -mantra it 
Pttrl from ISvara Port Meditation on It led him to an ecstatic 
state filled with the vision of Kpna and made him a worsnipper 
of the Lord in this form along with Radha 1592 


1590. Ibid, p 25. 

1591. Ibid . pp. 27-28 

1692. A. K. Majumdar. Caitanya, His Life and Doctrine, p, 108,133. 
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Though Caltanya'a teacher, being a disciple of Madhavendra 
PQri.1593 belonged to the Madhva tradition. Caltanya hlmielf 
taught not Dvaxta, but Acintya bheddbhcda , He held that the 
difference and non-difference between the selves and God It 
Inscrutable. This doctrine was later elaborated by Rapa, 
Smatana and Jlvt, each of whom had the title of ‘GosvlmlnVlSQ* 

Nfirayaga and the four vyuhas are admitted as shining forms 
of Krssn (God) Free from the influence of the gupos of matier A 
He has three powers or energies— saarufia or scntleoce, tatastha 
or the self, and bahirailga, also called m3yd. They correspond 
to para, kssirajna and aotdyd daktxs The svarupa-iaktt has the 
three attributes of sat, at and ananda t alio known as sandhinl , 
sathvxt and hiddini respectively. Radha repreienti the Iasi of 
these. 1695 

The Ideal of Radba-Kr^a helps la realising the absence of 
dls lnctlon between Krsua and His devotees Loving devotion 
towards God ( preman or bhaktt-rasa) is taken to be the fifth 
Important aim of life (or purusnrtha), the other four being practice 
of virtue, acquisition of wealth, satisfaction of desires and 
attainment of salvation The sentiment of devotion and the 
various religious emotions under this head are dealt with In the 
Bhakti rasamfia-sxndhu and Ujjuala-nilSmatii of Rupa-goivSmln 
and Bhakti-sandarhha of Jlva-gosvSmln 

Bhakti Is laid to be of three kinds— sadhana, bhdva and 
prema Eich of these is a stage. The performance of enjoined 


1593 Ibid p, 47-50 ( 1 Sripada Msdhavendra 1 by Dr. H Vedanta 

Sastn, •• A I O. C. Summaries of Papers ", pp. 148-50. Majumdar records 
the tradition that the idol he worshipped was installed at Nath Dwar 
temple 

1594 Majumdar, Op cit , ch XXIII. 

1595, Majumdar Op, c/t„ chs, XXJII and XXIV. 
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rites rouses incipient devotion; which Intensifies; and which 
finally serves as the means and end of enjoyment. 1596 

Bhakti should be preferred to karma , jndna 1597 and 
nalragya. It dispels doubts, destroys rgrnlsm and makes the 
effects of past actions wither away. The practice of Intense 
devotion requires that the injunctions of the Vedas, Smyth, 
Purapas and Pdncaratra texts be obeyed. Jndna and karma 
should be regarded as a joint upnya in which the rituals arc to 
be performed according to the Pancaratra 1598 JfiSna can be 
practised along with and as subordinate to bhakti . VI§qu’s name 
and mantras (particularly, the Gopala-manlra) are to be uttered 
always. All action must be dedicated to G id Pilgrimages are 
recommended. God’s forms, qualities and sports must be 
sung about Prapatti can also lead to moksa 

The idol of God should not be throught of as a piece of 
atone. When an idol is taken In procession it must be 
circumambulated. 

Worship of Images Is called dtvaid yaga and that of house¬ 
hold deities areand. Hell awaits thv se who neg l ect them. 
Initiation Is necessary for this kind of worship. 

Among men the devotees of Vlspu are the beu Among 
the gods, S>lva and Brahma are to be worshipped as devotees of 
Visuu Distinctions should not be observ d among devotees. 

One Gopala B latta from the south Introduc'd the principles 
of the Pancaratra into Gau^iya Vaispavlsm. His teachl ,e« *>re 
found in Haribhakit^vtldsa 1599 The Influence of the A&ama :s 


1596. Ibid. pp. 293. 299 , chs, XXV, XXVI. 

1697. Ibid. pp. 335, 337. 

1598. Ibid . pp. 324-332. 

1599, Ibid . pp, 332-334 give an account of this work in some detail, 
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considerable, Vyuhas are admitted. Sankarsana Is said to 
preside over ahankara , Vasudeva over citta 9 Pradyumna over 
buddhi and Aniruddha over manas “The pupils of Caltanya cite 
in their works the Sdtivata.samhttd, Hayadlrsa-pdflcaralra and 
other such texts. Rituals Involve bhuta&uddhi and follow the 
Agama directions. 1600 

The school of Caltanya has developed an elaborate and 
complex theory of divine descents Krsna or Purusottama ti 
the Supreme Being and not a divine incarnation. He has three 
forms. The svayathrupa is natural and exclusive to Him. The 
tadekatma-rupa is a hypostatic manifestation identical with Him 
and also distinct thiough appearance and possession of 
attributes This is subdivided Into vtlasa (as in the case of 
Narfiyanaand Vasudeva) having the same power as the original 
exclusive form ; svamSa > which is inferior and exemplified by 
Matsya, Saftkams* and others; and nveda of dak It as In 
Adi-sesa, o i jndna as In Sanaka, and of bhaktx as in Narada. 180 * 

There is also a fivefold division of divine descents. The 
vyuhas represent the purusdoatara The 4 guna variety allows the 
play of the three gu$as aa In the case of the trinity of Brahma. 
Visnu and Siva Twentyfour forms illustrate the lildvat&ra 
type Every Manu’s reign involves a descent, as In the case of 
Hari, Vaikuntha, Vsmana aDd others. Among the four yugas f 
each has Its own special kind of descent,* 6 ^ 

The Supreme Being inspires certain sonls and makes them 
descend as propheis They are God’s descents only In a 


1600 Rupa Gosvamin’s Sanlrsepa-bhagavalamita, p 205 

1601. S K De " The Doctrine of Avatdra in Bengal Vaunavism " in 
Studies m Indology presented to M M Kuppuswami Sastn p p 26. 

1602 Ibid pp. 27-29. See also S K De*s “ Early History of the 
Vaignava Faith and Movement in Bengal ”, p. 154 and Jiva-gosvimui's 
Sri Krfna-sandarbha where nine vyhha descents are mentioned. The 
additional five are Nsrayana, Hayagriva, Varaha, Nrsimhaand Brahmana, 
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Baladeva VldyBbhujajja of the 18th century wrote the 
Gooinda-bh(i§ya on the Brahma-suIrai In accordance with the 
teachings of Caitanya. It la In the main on the llnea of 
Madhva.1608 a pupil of Pitambara-da9a and RadhS-damodara, 
he held the individual self to be a part of God. Radhi Is the 
foremost among His energies ( Saktu) 1009 i D another work, 
Prameya-ralnSkara (VI. 1) he stressed the need for the five 
sacraments. The worship of the salagrSma Is yaga Vide 

5TT5HrroTf0[<j«rr 3 srnros^sr i 

Prameya-ratnakara (VI* 3 c). 

The principle of vt (particularity), perhaps taken over from 
Madhva by Radha-damodara In his Vedanta-iya m antaka % Is stated 
to help the Lord In whom It is Inherent to distinguish Himself 
as Brahman and Paramdiman Baladeva explains this as supra* 
logical ( acintya ) 1310 Passages are cited by these writers from 
th eSatlvata, Ananda and Vtsvaksena Samhitdt, 

The impact of Ramanuja** teachings Is seen In several 
respects. S$vn to God, the preceptor and devotees Is enjoined. 
Significantly, bhakti Is Identified'wlth It, Vide * 

wrsr i 

awrcitar stoerr vrf%? o 

Jlvagosvamln cited by A K Majumdar, 
Caitanya, p 327 &pp 329*31. 

Thirtytwo offences are listed as needing to be avoided while 
offering service to the Lord They are similar to the enumeration 
of Vedanta De^ika in his Pancaralra-raksa.lQU 


1608, A. K Majumdar, Op, cit ch XXII 
1600. Ibid, p. 290, 

1610. Das Gupta, Indian Philosophy, IV. p. 442, 

1611, Majumdar, Op. cit. pp. 301-2, Cf. PR, pp, 133-4. 
ASV—59 
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Gopfila-bhatta’s Harl-bhaktuvildsa gives a detailed account 
of the worship of Images In temples and all rituals connected 
with It. It Is on Pancaratra lines.I® 12 Gopala*Visnu Is the 
Supreme Deity according to Kramadtptka which mentions the 
five sacraments This Is another work of the school 

Madhva's Influence on Caltanya's philosophy amounts to 
little But In the line of Cahanya’s preceptors is Madhavendra 
Puri, as mentioned in Gaura ganoddtda^dipika 1613 

Caltanya’s greatness is revealed In his stress on the practice 
of bhaktt in many ways Worship of the idol at home and that 
at the temple is imperative. His social outlook was liberal 
In his teachings, women and 3udras are permitted to worship 
the salagrama. But this light seems to be denied in 
practlce,1014 Structures are enjoined to be raised for housing 
the deities But there seems to be no provision for building 
shrines for Radha and Krsna.!615 

Caitanya himself Is worshipped as a dual descent of Radha 
and Kr$t?a He is said to have been worshipped even during 
his llfe-tlme 

The tasxka aspect of the Radha cult influenced the 

glorification of Rama and Slta on similar lines in a late work 
Vasistha-samhxta , But this Ratna cult does not appear to hav: 
had many followers 1617 

1612 Ibid pp 332-4 

1613 /bid p 264 Taere is discussion in ch XXII The authority of 
this work is disputed 

1614 Ibid p 334 

1615 Ibid, 

1616 Ibtd p. 292 

1617 M R Misra, A Not© on the Vasi$tha-3amhita “ m "Summary 
of Papers of the 26th International Congress of Orientalists'*, 1964, 
pp. 164-5. The work was copied in 1602 A D. 
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VI J 8 X NA B HIKS U 

VijnSnabhlksu (c. 1550 A D ), a well known writer on the 
Sflnkhya and Yoga systems, commented on ihe Brahma-sutras In 
Vtjnansmfta He wasaGiud^ ascetic who held the Supreme 
Brahman to be £>rl Kr$U A N&rayana Is Karya-Brahman Atman 
could be denoted by the word, 4 I§vara \ Though He Is the 
Lord of all. He creates mahat etc,, with His potency called 
‘ mSya \ 

Though there is really one Self, a plurality of selves has 
to be admitted for practical purposes 

Among the vyuha manifestations, Vasudeva alone is eternal, 
Samkars^na and others are His manifestations Samfcar§aua 
(Siva), Pradyumna and Aniruddha arise from Visi^u, the subtle 
body of Brahman Nt ayana and Visi^u are the manifestations 
of Bhagavaa Matsya, Kuima and other descents are UldvatSras , 
while Bbagavan is an amedavatsra 1618 

The UtpaUy-asamhhavddhtkara^a of Brahmasutras (II 2) Is 
Interpreted by Vljnanabhiksu as denying that Brahman has birth. 
He thus wisely avoids the controversy about the validity of the 
PSncarSlra 1619 


OTHER VA1SNAVA SECTS 

The important schools of Valsnavism referred to so far 
Influenced some minor sects The founders of the schools could 
not have influenced these sects. They developed gradually. 
Ramaoanda, for example, could not have taught anyone 
who later founded a sect. But he is said to have had twelve 
chief dlsciples.1620 Some of them or their students and later 


1818 Vijnanamrta t I, 1.5. 

1619. Ibid . II 2. 

1620, Wilson and Bhaktmala give different lists. 
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teachers seem to have started sects bearing their names. They 
belong to all castes and many professions. Stress on bkakli is 
the one common feature among them. 

Among such teachers ums Tulasi Das (1545-1624), a pupil 
of Jagannatha Das and his student, Nflbbajl. (In another version 
he studied under Nara Hari Dasa, a pupil of Raraananda) 1921 
He was a Brahmin of Hajipur near Citrakuta, After a sojourn 
at Brndavtina with Nabhaji he wrote the Ramacarita-manasa , a 
celebrated work which gives a Hindi version of the Ramayana 
He ardently advocated the worship of Rama and SIta His 
epic seems intended to prevent the disintegration of sandtana - 
dharma. 

God Is taught to be formless. But the love of His devotees 
for Him Induces Him to assume a visible form, just as the 
water, latent in ice and hails’ones, becomes patent under 
certain conditions 1622 The real devotee finds God In the 
movable and Immovable things 1623 

He Is an ardent champion of bhakti and describes Its nine 
varlenes 1624 it |s fostered by the company of holy men and 
recluses Devotion annihilates the sufferings caused by the 
cycle of birihs and deaths But the path of jddna Is hazardous: 
one following it Is liable to fall 1625 

The Lord is said to take H's abode in the heart of the self 
for two reasons The self mus f not seek anything from Him: 
there must be genuine love for Him 


1621. Cultural Heritage of India, IV 395. 

1622. Rama-carita-manasa , I. 115 1-2. 

1623. Ibid IV 3 

1624. Ibid III 344. 

1625 Ibid . VII 118. 1-4. 
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In metaphysics, Tulasi Das considers as erroneous the 
theories that declare the world as real, unreal, or partly real 
and partly unreal The seeker of self-realisation must reject 
them. For they are of no help In realising one’s nature or that 
of God A ®26 But some claim him to be a follower of Sankara, 
though he was a devotee of Rama and had the title of 
* Gosain * (as borne out from his Jhanadipxkd) 1627 

Another teacher of a small Vaisnava sect was Nibbaji (1600) 
who wrote the Bhakttmala He was initiated into Valsnavlam 
by Agradas, though his connection with RainSnanda is not 

ptoved.l62Q 

Widely prevalent In North India is the worship of Radha 
and Krsna The importance given to God in a feminine form 
dates back lo the distant past The tfakta Jgamas play up this 
tradition and make male divinities Inferior. Other Agdmas tend 
to give equal Importance to both the sexes in their conception 
of Godhead. Thus Liksmi and Sita are given due importance 
In Vais^ava Agamas Ramanuja stressed the importance of 
worshipping the Father as well as the Mother of the universe. 
But the name of Radha joes not occur In the source-books of 
the Krsna colt 

A sect of RaJha-vallabhls worship Krsna merely as the 
vallabha or lover of Radha to whom primary importance is 
given Hanvam^a who founded a mutt at Brndavana in 1585, 
is said to be its founder. His Rddha-sudhantdhi praises Radha 1929 
On the whole, the cult does not seem to be very different from 
Bengal Va'snavlsm 


1626. Vuiaya-patnkd, HI. 

1627. Munahi, 1 ‘ Indological Felicitation Volume", XX, XXI and 
pp. 401-411 

1628 H H Wilson* Religious Sects of the Hindus, p. 31, 

1629. Ibid . pp, 98-100. 
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Some Valsnava sects with limited following are found In 
Jaipur, Delhi, Orissa and a few other places. They bear such 
names as Saktlbtaavas, Hari£cbapdis, Ssdbana-paothis and 
MadhavU. The sect of Caran-dSsis preaches hlgi moral 
standards and enjoins regular worship of the salagrama.ISSO 

The 4 bairagis 9 and various orders of ascetics like theNigas 
do not constitute different sects, though H H Wilson takes 
that vlew.1631 They belong to the sects mentioned above and 
similar Valsnava sects, their differences In observances being 
due more to tbeir life as recluses than to the theoretical aspects 
of philosophy or religion. 

A peculiar cult called 4 Radbaswaml' had for Its fifth 
leader Paratn Guru Huzur Sahabjl Maharaj (born in 1881). His 
Yathartha-prakaia states that the Supreme Being, superior to the 
perishable and the Imperishable, is the Parama-puru$a The 
worship of Kr§na who Is His divine descent, yields spiritual 
benefits As renunelatlon Is held to be impossible, the active 
life of performing the duties enjoined in the ddstras Is 
advocated Yoga Is also recommended. 

SPREAD OF VAIS N AVIS M 

Many of the Important developments of Valsnavlsm In later 
times have been briefly glanced at In the last few pages But 
Va^navlsm has prevailed all over India from ancient times, as 
may be seen from numerous temples, inscriptions and literary 
works. Many royal dynasties patronised the cult, but without 
narrow-minded fanaticism The region* over which they ruled 
constantly changed on account of wars and conquests It Is 
not therefore easy to determine the history of Valsavism in each 
region. 

1630 Ibid pp 100-103. 

1631. Ibid. 103-6. 
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The tolerant spirit suffered a serious setback when 
Ramanuja was persecuted and the VIsqu Idol at the Govlndaraja 
shrine in Chidambaram was removed. These antl-Vaisnava 
activities are attributed to Kulottunga I In the 11th century. 
There is a tradition that Ramanuja consecrated the temple at 
Melkote (io Karnataka) In 1099 A D. and that he remained 
there till 1110 when the persecuting king died 1632 But other 
dates have been mentioned such as 1070 when Adhlrajendra was 
the ruler 1633 The Chidambaram sacrilege is dated at 1087 
A D,1634 Though all this led to ill feeling between Salvas and 
Valsnavas and many bitter attacks in writings were made by each 
against the other, the kings continued to extend their patronage 
to all cults, though they might have faith only In one of them. 
Hence Inscriptions of a Vaisriavite tiDge, Vis$u temples and 
coins with emblems like Garuda on them do not prove any 
exclusive faith of the ruler or the people of the area In Vlsnu. 

Below is attempted a brief survey of Vais^avlsm In the 
several States of India In broad outline. 

1 Tamil Nadu 

Valsnavlsm is known in Tamil Nadu even at the beginning 
of the Christian era Ancient classics like tftlappadikdram, 
PanpSdal , Ahandnuru and Purananuru which belong to the early 
centuries after Christ contain references to the temples at 
Srirangara, Tirumalalj Tlrumalirufi:olai (near Madurai) and 
Tiruvanantapuram 1635 The divine descents of Rsma and Krsna 
were being worshipped Indicating an old tradition about them* 
Most of the temples referred to are in Pandya and Cola regions. 


1632. Curuparampard prabhdva of T>tiya Brahmatantra-svatantra 
JTyar. Kulottunga died only m 1120. 

1633 Prof K. A Nilakanta Sastn’s Cholas. 

1634 T A Gopmatha Rao, History of Srtvaisnavas, p. 44 

1635 Vide E S Varadaraja Iyer's A History of Tamil Literature 
pp 203-250. 
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One striking feature of the classics Is their freedom from 
narrow sectarian prejudices. 

Manimekalai, a poem of the 3rd century, shows that there 
were debates and discussions between various sects, Including 
Val??avlsm. 16 3 6 It refers to worshippers of Vlstju living at 
Vinci,1637 along with followers of other sects. It Is positive 
evidence on the prevalence of the cult In that area, but has no 
bearing on the conditions In other places. 

The Azhvlrs (who perhaps flourished between 600 and 
800 AD) have sung of about 82 shrines in Tamil Nadu, 
scattered along the east coast and spreading westward to the 
Plndya and Cera territories. Temple worship should have been 
well established long before thtir time. Epigraphlc evidence 
shows that most of them followed the VaikhSnasa rituals The 
Uttaramerur temple and the cave temples at Mamallapuram 
appear to have been constructed according to the Marici- 
samhtta of that school 1638 While this Is testimony to the 
popularity of this Azama, the absence of epieraphtcal references 
to the Pancardtra cannot prove that it was unknown. 

Among the Pallavas Stmhavl$iju (r. 575 600) and his 
brother’s descendant, Nandivarraan II Pallavamalla (r 710-75), 
were devotees of Vispu 1639 Rajaraja I (r 985-1014 A D.) of 
the Colas was well disposed towards Vusnavlsm His sister, 
Kundavai, built s Vlsnu terap'e at Dadapuram In South Arcot. 


1836 See V Varadachari ' Treatment of the schools of religion and 
philosophy m Manimekalai ", S V V O Institute Journal, XIV, pp 9-26 

1637 See Manimekalai, XXVII 98-99 For the identity of Valid see 
R. Raghava Iyengar’s Araiccittokuti, p 257 

1638 Vide " Contribution of Tamil Nadu to Sanskrit in the Pallav* 
period, mainly from epigraphs'* by R Nagaswamy ‘’Summary of 
Papers'", International Sanskrit Conference, Vol I, pp, 38-9. Cf. 
Avantisundari, p. 156. 

1639. R. Satyanatha Iyer, History of India, Vol. 1, pp, 202,321, 
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Considerable benefactions to S>lva temples were also made. 
This harmony between the sects during the Cola period Is 
marred by the persecution of the Vaisnavas in the 11th century 
already referred to : but the persecution did not spread to 
Kaficl .1640 

In the rock-cut monuments of the Pallava period as at 
Mahendravadl and Mamandur are found figures and paintings 
of Visnu. The Mahendra style is seen at Mamandur at £>ingap- 
perumil Kovil (near Chingleput), at the RafiganStba cave 
temple at £>mgavaram and at the Dbarmaraja-mantapa at 
M&mallapuram In Mamallapuram itself, the Varaha-mai^tapa 
and the Adl-varftha cave temple show the Matnalla style At 
Tiruttangal in Ramanathapuram an admixture of the Calukya 
and Pandya styles may be seen 1641 

The Vaikuntha-perumal temple at Kaficl is remarkable for 
Its huge structures and panelled sculptures, It is said to have 
been built by Nandlvarman Pallava (710-75) 1642 Bot 
Tlrumangal Azhvar calls the temple * Parame£vara-vlnnagaram * 
and associates the name ' Pallava * wnh the stanzas In praise of 
the Lord as enshrined there.1643 This suggests that Parame^vara- 
varrnan (660 80) constructed it. Nandivarman’s name Is 
associated with another temple near Kumbhakonam called 
• Nandlpura-vinnagaram \ Perhaps he completed the Kaficl 
temple and built the temple near Kumbhakonam. His 
successor, Dantivarman, constructed on similar lines a fine 
temple for Sundaravaradaperumal at Uttaramerur. 1 644 Later 


1640 Ibid pp 401-2. 

1641. "Archaeological Remains Monuments and Museums, Part I. 
Rock-cut Monuments" by K, R Srimvasan, pp. 142-3, 145-6. 

1042 Ibid. Part II, p 219-20 
1643. Periya Tirumozhi t II, 9 

1644 " Archaelogical Remains. Monuments and Museums *’ Part II, 

p 221. 

ASV—60 
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Vljayanagar rulers improved on the traditions evolved by the 
Pallavas, Calukyas, Colas and Pandyas, For example, the 
cornices with monolithic stone chains at the kalyana-mandapa 
built by them at 3rl VaradarJja Swaml temple at Kaficl Is a 
fine example of artistic progress. 1645 

The spread of Valsnavlsm In Tamil Nadu owes mueh to the 
diffusion of the Azhvars* poems by Nathamunl, Yamuna, 
Ramanuja and their successors. The Pallava rulers, Jatavarman 
Sundara Pa^dya, Kulottunga II, Rajendra Cola, Vljayanagar 
emperors and the Naik kings at Madaral and Tanjore made 
Invaluable contributions by constructing, renovating and main¬ 
taining temples of Visnu 1646 

Ramanuja’s followers are the most numerous among the 
Valsnavas in Tamil Nadu. His efforts at moral and spiritual re¬ 
generation were directed in many directions He reformed the 
administration of the temple at Srirangam , wrote out a 
manual. Ntiya , for the daily round of religious duties , graded 
religions and philosophical Instruction and practices according 
to the qualifications of each Vai$$ava, instituted or re-organlsed 
the recitation of Azhvars* compositions daily in the temples and t 
in the streets whenever the processional idol was taken out, and 
the celebration of the adhyayana utsava once every year, he 
deified the Azhvars; and founded seventjfour eocleslas<ica 1 
Beats of authority and perhaps some mutts also 

The reforms at Srlrangam temple were extensive The 
staff were divided into ten groups each with specific dunes. 
The Vaxkhanasa mode of worship was changed to the Pancaratra . 


1645 Ibid . pp 236-7 

1646 Vide (i) K, A. Nilakanta Sastri‘3 The Pandyan Kingdom and (u) 
The Colas IT; (in) V N Hari Rao Koyil Ozhugu> (iv) P R Srmivasan. 
Inscrjptioda/ Evidence on Earty Hindu Temoles and (v) Brahma-vidys, 
XXVI, pp, 18-21, 



CONCLUSION 475 

Sells whh figures of Garu^i, Ssmkha snd Cakra were made to 
-be used by different authorltlei.1647 

The Nitya Inspired many later works of the same kind ; to 
Which reference has been made In earlier pages. Not content 
with the manual, he Is said to have .given the following 
instruction to suit different aptitudes and qualifications. 

’rfersnr vtp*t df g treungra fr sraftjftrfi: «r?cr, 
srcit: siT^TinTt^tsni^ 

Aroyirappadi Gumpararhpara, p.242. 

Another easy doty he Imposed wai the maintenance of flower- 
gardens for the benefit of temples. 

Ramanuja arranged for the Installation of the Images of 
Azhvars in temples. Annual festivals were instituted for 
celebrating their buthdays The idols of the Azhvars were 
assembled before the Lord In temples during the annual 
Adhyayana festival and accorded honours. 

Sevsntyfour Searya-purusas (spiritual preceptors) are said to 
have been authorised by him to instruct and initiate disciples 
and give them the sacrament of the panea-samskdra . Most of 
them were householders and some of their descendants continue 
to exercise their spiritual office But the tendency nowadays 
for those who care for initiation is to seek it at a mutt. 

It is quite probable that the systematic organisation of the 
mathas (mutts), religious institutions presided over by sannydsias 
and entrusted with propagating doctrines. Initiating disciple* 
and administering temples, was doe to him. Such Inatltutlons 


1647. The " Koyil Ozhugu ' edited by V. N Han Rae give* details. 
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continue to tbit day. Id case the very Institutions founded by 
Mm have not survived, later ones could have takea their 
place. 1843 Mathai are associated with the temples at Tirumalat 
and 3rlrangam. Among mathas started later may be mentioned 
those named after Ahobllam and Vanara5maJaI. The former, 
though started at Ahobllam In the Aodhra region, has been 
presided over by sannyasins from Tamil Nadu, where It has 
several branches. Similarly, (he V&namimalal Matha , with Its 
headquarters In TIrnnelvell District, has branches In almost 
every place sicred to Vlsnu. 

Ramanuja accorded primary Importance to Srirahgam 
among the places sacred to Val^avas. The following Saaskrlt 
prayer for the temple Is attributed to him : 



Ramanuja's successors made it incumbent on the part of every 
Vai;nava to recite (his in every temple and home. 

Among other contributions of Ramanuja may be mentioned 
the settling of Vaijpava families round temples to render service, 
help In their maintenanceaod derive spiritual benefit from them. 

The terns, ‘Val§psva\ In Tamil Nadu has largely come to 
mean a follower of Ramanuja, because the majority of the 
worshippers of Visnu owe allegiance to him. Bat there are also 
a considerable number of Madhvas In the region, and they are 
alto Val$t)avas. There are only a few representatives of other 
Vat$niva sects from other regions to Tamil Nadu. 

2. Karnataka 

In the Karnataka region Vaisnavism dates back to many 
hundreds of years before Ramanuja. But til] his sojourn there. 
Jainism was In a flourishing condition. Vt^ugopa (r. 450-460) 

1648 It U claimed that Sn Yadugiri Yatirija Mutt of Melkote was 
founded by Rimsnuja and has continued to this day. 
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of the Western Gafigai was more a saint than a king. He gave 
up Jainism and became a Val^pava. Durvlolia (540*600) of the 
same family w:s also a worshipper of Vl?pu.l049 

Two of the rock-cut monuments at Badass! In Bijapur 
District are dedicated to VI?oa. Bas-reliefs on the walls 
represent the divine descents Ooe of the monuments Is known 
to have been excavated in 578 A D. by MangalUa, brother of 
Klrtlvarman. it contains the figure of Astabhuja-svimln 1350 

Bitlldeva (r 1111-1141) of the later dynasty of Hoysalas was 
an ardent Jama who was attracted to Raminuja when In exile 
from the Cola kingdom and became a Valspava and called 
himself Vi$oavardbana. it U said that this followed on 
Ramanuja freeing bis son from possession by an evil spirit In 
1099 1^51 While the king continued to be tolerant towards 
Jatoas and 3alvlsm, be built st Ramanuja’s Instance the 
NatBysna temple at Melkote. 

The HoysBla style of architecture Is seen In the temples 
built by him and his successors. He consecrated the Vljaya- 
narayiia (also known as Cenna Ke4ava) temple at Belur in 1117. 
This temple became a complex of temples under Ballala II and 
others " The temple is a veritable museum of sculptures, 
large and small, and Intricate vegetal and floral carviags "1652 
A smaller temple In tbe same style was built at Somanathapura 
in 1268 1653 


1649. R Satynatha Iyer, History of India, I p 259. 

1860 Brahmavidya, XXVI Pts 1-2 p 17. See also *' International 
Congress of Orient a lists Summaries of Papers p. 181. 

1851. T A Gopinatha Rao. History of Srtraisnavas, p. M. Tho dates 
of Ramanuja's persecution and his flight to Karnataka require verification. 

1852. 1 Archaeological Remains, Monuments and Museums. Part II. 
Southern Temples " by K. R Srmivasan, pp. 210-11. 

1053. Ibid. p. 212. 
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The Jalna version of Bittldeva's conversion adds that It was 
followed by thousands of Jains being ground by oil mills 1664 
The allegation la not generally believed, but regarded as 41 a 
.favourite embellishment in handing down accounts of 
disputations. “1655 This Is supported by Vl^uvardbana’s 
continued patronage of Jainism and S>alvlsm. The i&me policy 
^onlinued under his son, Naraslmha I (1141-73). His son and 
■ucceasor, Ball&la II (1173-1^.20), favoured g&lvlim, but was to* 
lerant. Naraslmha 11 (1220-35) was a tolerant Val^pava. 
«Somefvara, bis son, neglected Visqo temples which were 
renovated by J&tavarman Sundara Pfipdya who defeated him 1658 
Sn the period that followed, perfect amity prevailed among the 
rvarlous sects. A temple 10 Harihara (combining In himself the 
characters of Siva and Vlsno) was built. 

The most important Vafsnava centre In Karnataka is 
Melkote. Ramanuja is said to have stayed there from between 
12 to 25 years. Apart from finding the mala btra of NJrayaua 
and consecrating it, he also brought somewhere from the 
north the utsava Idol and named it 1 Sampatkumara'1657 The 
Nar3y&na (otherwise known as Ram&prlya) temple is t>ald to 
have been built in the Babudblnya year corresponding to 
1098 A D.1658 During the annual festival In March-April the 
outcastes (or 4 Tirukkulattar * as Ramanuja Is said to have called 
them and now known as Harijaos) were allowed to enter the 


1654 Yatirajavaibhava, 97 

1655 William Coelho, The Hoysala Vamfa p 284 

1656 Ibid pp 251-95 

1657. The traditional account that he brought the idol from a Moslem 
ruler at Delhi clashes with the historical fact that Delhi was under Hindu 
rule till the 1190's. 

1658. The difficulties in accepting this date are pointed out in 
S. Krishnaawamy Iyengar's History of ftrupatj, 1, pp. 273-B. 
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temple for worship on the occasion of the car festival and 
succeeding days.1659 

The hill range on which the temple Is built Is known as 
Yaduglrl or Yadavadrl on account of traditions of association 
with the Yftdava clan to which Sri Krsna belonged. On 
account of Ramanuja’s stay there It came to be called 
4 Yatiglrl \1660 

Though the Azhvars did not celebrate Tlrunarayanapuram In 
their compositions It Is said that Ramanuja dedicated a decade 
of verses In Ttruvaymozhi (IV 1), where meditation on the 
divine feet of Tlrunarayana (5ilman-n5rayana) Is recommended. 

The dally worship at the temple Is conducted according to 
the Pancaratra mode. Ramanuja's directions are followed In 
the dally routine and the annual festivals. There Is no shrine 
for Andal In the temple, and the features of the Adhyayana 
festival in December-January differ in some respects from those 
of the same festival In Tamil Nadu temples. The dally 
recitation of the Azhvars* hymns is carried on in Tamil even 
though the temple Is In a Kannada-speaking region, (The life 
of the Vaisnavas In Karnataka Is not different from that in 
Tamil Nadu ) 1661 The Idol of Ramanuja in the temple was 
Installed and consecrated at the request of his devotees when he 
left Melkote for grlrangam 16 62 

There are several Vaisnava mnfhat at Melkote The 
Yadugul Yatlraja Mutt claims to have been founded by 
Ramanuja, The Ahoblla and Vanamamalal Mutts have their 


1659 C R Srinivasa Iyengar Life of Ramanuja, p, 224. 

1660 Yatlrajavaibhava, 100-103 

1661 It may be of interest to note that an inscription of Rajendra Cola, 
dated 1014 in Karnataka refers to a Srivaisnava community 
M N Parthasarathy in Ramanujavani, January 1980, p, 89. 

1662 Yatiraja-vaibhava, 103. 
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branches here. The Paraksla Swiml Matha also has a branch. 
This Institution has Its headquarters at Mysore. It Is held to 
have been founded by Brahmatantra-svatantra-svSoiin, a direct 
disciple of Vedanta DeSlka. The idol of Hayagrlva worshipped 
In the Matha by Its heads Is said to have come down from 
Ramanuja through Vedanta De^ika. For ft long time the rulers 
of Mysore owed allegiance to the Matha m It has branches 
outside Karnataka lo Tamil Nadu, Andhra and even in 
Allahabad. 

Scholars in Karnataka till the beginning of this century and 
a little later have made valuable contributions which can easily 
bear comparison with those in Tamil Nadu 

Udlpl (near Mangalore) In the Karnataka region has a 
temple of 5>rl Kr§na built by Madhvacarya. It has several 
mathas some of which have branches in Andhra and Tamil Nadu. 
Udlpl is a centre of pilgrimage for Madhvas. 

Surveying the history of the Karnataka region as a whole, 
It Is found that Vaisijavism flourished at different periods under 
the regimes of Kadambas, Calukyas, Hoysalas, Vljayanagar 
kings and Nayaks of Madurai, These rulers held sway over the 
whole or some parts of the region 1663 

3 Andhra 

Inscriptions mentioning Vlsnu and His temples In the 
Andhra region are available from the 2nd century. At Chlrmi 
in Krishna District an inscription of Yajfia SSitakarnl (c 165- 
194) begins with an invocation to Vasudeva. The Pallavas who 
succeeded the lk$vakus were upholders of vaidika-dharma . The 
queen of Buddhavarman (c 250 AD) made gifts to the Vlsjxu 
temple at Datura, About the same time a temple to Vi§*u- 
hfirakula was built at Kandbkuru by Visnugopavarman, the 


1663, A.D, Karmarkar, Cultural History of Karnataka, p, 171, 
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general of the yuva-rajd 9 Visnugopa.1064 Nandlvarman (c. 420) 
of the S2lafik£yana family made gifts to Visnugrhasvamln. 1605 
Vlspuvardhaoa, the founder of the eastern Calukya dynasty who 
ruled coastal Andhra, *as known a 9 ‘ Parama-bhdgavata \ l e 68 
Under the Vljayanagar emperors (14th to 16th century) 
Vals^avlsm made notable progress. The Telogu epic, Amukta- 
malyada of Emperor Kr?nadeva-raya (1509-30i, treating of the 
life of Goda and the Azhvfirs, testifies to the strength of the 
Vals^ava Influence. 

The most famous temple In the region ts that of Srinivasa 

Tlrumalal Once on the northern borders of the Tamil 
region, it Is referred to by the earliest Tamil literature. Nine 
of the Azhvars and Xndal sing of It. Early Inscriptions refer to 
constructions in the temple by Rajaraja Cola and Yfldavariya. 
Later, the Saluvas, Krsmdevaraya, Acyutaraya and Sad&diva- 
raya made offerings to the temple 1667 

There are other temples of Visnu at Tirupati at the foot of 
the Tlrumalal hills and at Tlruccanur near by Many temples 
were built or renovated by Vijiyanagar rulers Among them 
the Vithalasvgml temple Is said to be the finest of Its kind in 
South India 1608 Other rulers who patronised Vaisnavism In 
the Andhra region include Mummadl Nfiyaka and the Reddl 
kines They were all tolerant to other faiths 166® 


1664 Brshmsvidya, Dts 1-2 11 Insoriptional Evidence in Hindu 

Temples", pp 18-20 

1665 Epigraphies Indies IX pp 317-9 

1666 “ Annals of the Bhandarkar Oriental Research Institute," XLII, 
p 165 

1667, S Krishnaswamy Iyengar, History of Tirupa f/, Vol. I & II. See 
also S V V O R. Journal XIV, Pt 1. p, 48. 

1668 S V.V.O R Journal , XIV Pt, II. pp 41-40. 

1669 M Somasekhara Sarma, History of the Reddi Kingdom, p. 315. 
ASV—61 
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The temple at Ahobilam In Kurnool District has been 
extolled by Tirumangai AzhvSr Those at fJrlkQrmam 
(£>rlkaku1am) and Simhacalam (Vlsakhapatnara) have associations 
with Ramanuja. There are other famous shrines at Mangalagirl 
(Guntur) and Bhadrachalam (Godavari). 

The Smarta Brahmins of the region who joined the sect of 
Ramanuja under his Influence and that of his successors seem to 
constitute a separate sub-community by themselves. Families 
belonging to the sect living in TIrupatl from early times and 
this sub-community keep themselves somewhat aloof from each 
other. But the way of life of all Valsnavas in Andhra does not 
differ from that in other regions The same Is true of temple 
rituals The Divyaprabandha and its commentaries are studied 
in Telugu script and used. 

Ramanuja’s associations with Tlrnpati are numerous He 
demonstrated that the recent claim of the Silvas that the Deity 
in the temple was £>iva was untenable The Deity Himself Is 
said to have preferred the Insignia of Viqsu 1670 A philosophical 
discourse which is now embodied In his Vedartha-safi%raha was 
delivered in the temple In the presence of the Lord Sudar£aoa 
Sun (13tb centary) begins his commentary, Tatparya-dlpiku, 
thus . 

When the image of Govlndaraja at Chidambaram was thrown 
Into the sea, Ramanuja recovered it and bad it installed at 
TIrupatl, perhaps much earlier than 1135 at which tradition 
places this event. 1671 The conduct of the rituals of the temple 


1670. Yatiraja-vaibhava , 90-82. 

1671, S Krishnaswamy Iyengar History of Tirupati, I 281. T A Gopi- 
natha Rao discusses the question in History of &rivai?navas t pp. 38-9. 
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was settled by him. But how far he was responsible for all Its 
features li a matter of opinion. 16T2 

There are several mathas at Tlromalal. There Is ono 
cannected with the temple Branches of Ahoblla, Vanamamalal 
and Parakala Svamln's mathas are at Tirumalal Under their 
Influence Telugu-ipeaking Valsijavas have learnt to speak and 
read Tamil. 

In RsraanujVs days, his uncle, Tlrumilal Nambf, and 
disciple, Ananiarya, were reoderlng service at the Tirumalal 
temple. The family of Pillao, the second son of Tirumalal 
Nambl, settled In the heart of the State and enjoyed royal 
patronage In the Vijjyanagar empire. 

The followers of Madhva are also found In the region. 
Mutts of this faith are there Mantralaya near Adonl is the seal 
of a pontiff In later days, a group of Dssas emerged, who 
sang devotional songs In Kannada and spread bhakti. 

4 Kerala 

The temples of Visnu in Kerala are numerous They have 
been following for hundreds of years the tantrik mode of 
worship The Tantra-*amuccaya of N5rayana Nambuun (born 
1128) is a standard text book in twelve chapters dealing with tho 
worship of various deities Including Vlsnu. Temple architecture 
Is also treated In Deualaya-candnka This work on temples 
and Manusyalaya-candnka on human residences are al90 attributed 
to him 1673 Tney quote ihere Tantra-tamuccaya £esa-samuccoya, 
dealing with matters not dealt with in this work. Is of 
unknown authorship 

1672 Itihasa-mzla, II. VII Cf T T D Epigraphical Report, 1930. 
pp 86-89 , also S Krishnaswamy Iyengar. 

1873 N V Mallaya, " Studies m Sanskrit Texts on Temple 
Architecture," Preface, p 111. and Brahmavidya, XXV. pp 582-5 Mallaya 
mentions the several texts on architecture and temple worship on which 
Nariyana Nambutiri’s work is based. 
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Among the Vlsou temples In Kerala, the most famous are 
thoie at Trivandrum, Guruva\Qr and TlruvSttaru There are 
also thirteen temples Including that at Trivandrum which have 
been hymned by the AzbvSrs, but most of them are not welU 
known. The following la the list of the thirteen temples 
included among the 108 holy shrines; 

(1) Tlruvaijpartearam near Nagercoll. (2) TlruvaftBru 
between Nagercoll and Trivandrum. (') Tlruvanantapuram 
(which Is the correct name of Trivandrum). (4) Tlruvsranvilal 
near Chengannur between Ernakulam and Qullon. (5) Tituccen- 
kunrQr Cltraru near by. (6) Tirukkadlttanam near Chengana* 
chert. (7) Tlruvallavszh near Kottayam. (8) Tlruvanvapdar 
near by. (9) Tlruppally&r near by. (10) Tirukkatkaral near 
Ernakulam. (11) TlrnmQzbikkal&m near Alwaye. (12) Thu- 
vlttnvakkodu near Shoranur, (13) Tlrunivly near by 

Of these, all except Tlruvlttuvakkodu have been sang bv 
Nammazhvar That temple was hymned by Knlastskhaia. 
Tlrunavay has been glorified by TirumaAgal AzhvSr The shrine 
at TirumQzhlkkalam also has received poetic tributes from Tiru« 
mangal Azbvsr Tiruvanparl&ram Is said to be the blrth«place of 
Nammazhvir’s mother ; there Is a shrine for him In the temple. 
If the GuruvSyOr temple Is earlier than the Azhvara, it escaped 
their attention like other well-koown temples in Tamil Nadu 
such as J>rlmu$nam and Madursntakam. 

Though the thirteen temples are In Malaynlam-speaklng 
K*raia, they have been celebrated In Tamil song Kuladekhera, 
one of the Azhvars, Is said to have been the ruler of the regions 
round Kozhikkode (Calicut) All this suggests that Tamil must 
have been widely spoken In this area between 600—800 A.D. 
and that the temples must have followed the welUknown 
Vai§nava Agamas. 

But today they are mostly governed by Tantra-samuetaya and 
gesa-samuccaya. In some shrines the PaficarStra and VaikhSnasa 
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modes are seen. Tbe Pancaratra has been incorporated into the 
Tantra-samaccaya in regard to the construction of temples, 
installation of idols and conduct of daily worship. At 
Trivandrum, however, no particular text Is said to be followed 
The priests are governed by a tradition of instruction received 
through a long line of teachers, according to the directions of a 
sage tailed Dlvakara Tbe ritual of worship includes nyasa and 
mudrd 

Kerala Vl§pu temples do not have any marking like the 
urdhva-pupgra on the walls or anywhere else, unlike as in 
temples In Tamil Nadu, Andhra and Karnataka. Nor are there 
shrines to Sudarjana, Rjmanuja or the Azhvars~not even in the 
temples glorified in the Divyaprabandha Laksmj gets a separate 
shrine only at Tlrunavay. On the other hand, most of them 
have a shrine for tfasta (otherwise known as Alyappan) In 
Trivandrum, Vyisa and Aifvattbfltnan also have separate shrines, 

The priests in these temples hold office by heredity and 
qualify themselves by Initiation They come from the ranks of 
either (he Nambutlrl Brahmins of Kerala or the Pouts belonging 
to the Mftdhva sotbpradSyo, The Nambutirl* are followers of 
tfahkarBcarya, but are different from the Smgrta Brahmins in 
Tamil Nadu and elsewhere. While they do not undergo the 
paflea-safnskdra , the Pottts receive from the head* of .he ma(hai 
at Udipl on the dayana-tkSdagi day the marks of the heated 
emblems of the conch and discus, Nambuilris callei ' Tantrls * 
conduct the festivals at important temples, 

All the Kerala temple priests, whether Nambutlrls or Pottls, 
wear a vertical mark of sandal paste (gopi«e<mdana) on the 
forehead as well as on other specified pans of the body. They 
enter the shrines in wet clothes after a bath and without any 
upper cloth. They distribute to the worshipper as ptasSda 
holy water and sandal paste. Tbe gathSri is not in use m Kerala. 
Male worshippers In the temples are also not allowed to wear 
any upper cloth, 
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In most places, the temples have no vehicles or vahanas : 
the Deity Is carried on a living elephant for processions At 
Trivandrum, Tiruvattaru and some other places, a few vehicles 
are used At Trivandrum these consist of Garuda, Kamala (or 
the lotus), Indra, 3esa and the palanquin There, the main 
festival is conducted twice a year for Ananta-padmansbha and 
once a year for Krspa, Nrsimha and others. The festival Is for 
ten days The palanquin is used on two days and the Garuda 
on four For the first eight days, the Deity is taken In procession 
inside the temple twice a day. In the evening ai half past four 
and four hours later On the ninth day called vettai (hunting), 
which i9 known as mrgaya in the Agamas , the Deity is taken 
outside the temple So also on the tenth day when the avabrtha 
(or arattu) takes place at the sea near Trivandrum There is no 
Veda-pardyana group in the processions. 

The temple of Krsna at Guruvayur is the most famous in 
Kerala It attracts worshippers even from outside Pilgrims 
fulfill vows (prarthanas) as at Tlrumalai in Andhra Narayana 
Bhattatiri’s (r 1550) famous poem, Narayaniya , a beautiful 
epitome of the Bhagavata t 19 addressed to Kr§ni as enshrined In 
this temple. 

The Valsnavas of Kerala cannot be distinguished from 
other sects through external appearance or specific observances 
They owe allegiance to the philosophy of Ankara. They wear 
the iirdhva-pundra with sandal paste and not with the sacred 
white mud and the red irxeurna . Nor do they have the panca - 
samskara The •only exceptions are descendants of Tamil 
Valsnavas at Trivandrum There are a few villages near Palghat 
where urdhva-pundra Is worn as in Tamil Nadu. They are said 
to have a distant connection In the past with the Ahobila Mutt. 
In this region, there are also a few temples where the priests 
claim to be descendants of VaikhSnasas brought there in the 
past. 
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Unlike In other part9 of India, worship of ParasSurama as an 
avatara Is carried on In Kerala This is prohibited in the 
Pancaratra, Vide : 

wroroircforr: i 

( Kriya-kairava-canirika* p. 196) 


5 . Maharastra 

Like Kerala, the Maharfl$tra region is free from sectarian 
exclusiveness The specific attention paid to £aivism has not 
affected the worship of Visnu Historically, Valsnavism has 
flourished in this area through the reigns of the dynasties of 
S&tavahanas, Iksvakus, Rastrakutas, Abhiraa, Calukyas and 
others whose sway often extended Into adjoining regions. 

As early as the 2nd century B C we have the Naneghai 
inscription of Queen Nayanika, wife of Slrl &£takarln! I, which 
invokes Dharma, SaAkarsana, Vasudeva and others Tho 
Inscrtpilon of King Va9isthiputra (e 155 AD) refers to Rama 
(1 e , Balarama) and Ke^ava (i e., Krsm).1674 The Abhlra king, 
VlMsthiputra Vaaosena (3rd century A D ) who was a 3aiva* 
installed a wooden image of A$tabhujasvamin along with cakra 
and chatra Thtre is a shrine of 3iva in the next chamber,1675 
The Antroll-Echaroli inscription of NannarSja of the Rastrakuta 
family and the Ellora plate of Danwdurga (r 745-56) bear the 
Garuda seal An Inscription of Govinda III (808) teitlfies to 
his Vaisnava faith l 676 

The most famous Vaisnava temple of Mahara$tra Is that of 
Panduranga Vitthala 1677 at Pandharpur Pilgrims flock to this 


1674 Annals of the Bhandarkar Oriental Research Institute, XLII, 
pp 163-7. 

1075 Brahmavidya, XXV pp 1-4, 520-1. 

1676 5 V. U O. R. Journal XII pp. 36-7 

1677 The word, Vi^u ' became f Bitti' in Kannada and 1 Vithala ‘ 
in Mahara^tri 
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temple from far and near: most of them, however, are from 
Maharastra and Karnataka. They worship giva in an adjoining 
sbrine before offering their homage to Vltthala. Neither any 
ritual nor philosophy governs the worship here Bhajan parties 
throng the temple 

Though Vitthala Is Kr$na, the temple does not contain any 
shrine for Radba or any gopi A shrine of Rukmlni appears to 
have been added In later years. 

Mahar5$tra and Kannada saints have hymned Vl{thala. They 
include Jnanadeva, Naraadeva, Ekanaiha and Tukarlm of 
Maharastra and Purandara Dasa of Karnataka Nine kinds of 
bhakti are admitted by them 1678 

3rl Cakradbaia-svamln (13th century), a disciple of Govlnda 
Prabbu, composed iutras In Marathi to expound a philosophy of 
bhakti . His ultimate categories were Parametfvara, Jiva, Devata 
and the world Parame^vara Is without form or attributes, but 
He descends to the earth to Hbcrate the selves from bondage 
Five Krsnas are mentioned—Dattatreya, Kf§na of the Purdnas, 
Kfsna at Dvaraka, Govlnda Prabhu and Cakradhara himself. 
His followers call themselves MahSnubhavas, and they claim to 
have a philosophy representing a stage beyond any other school 
of Vedanta, Bhakti is the sole means of salvation, but It should 
be directed to PararaeSvara and not Devata 167 9 

Jn5ne<vara wrote a commentary (1290) on the Bhagavadgita 
based on SUiikara’s bha$ya f but going beyond it by combining 
poetry, mysticism and philosophy It has become famous as 
the Jnanetvari. 

As Id Kerala, so also In MabarSstra there Is no clear-cut 
distinction between Vai?navas and Saivas There are some 


1678 Cultural Heritage of India, IV pp 356-71 

1679. International Congress of Orientalists, 1904. Summaries of 
Papers, pp. 96-8. 
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exclusive worshippers of Vi$nu, but they are not alienated from 
other cults. Among the Vaisnavas here differences of caste, 
creed and sex have no religious significance. 

6. Gujarat 

The Western Satraps and Maitrakai were the earliest known 
rulers of the Gnjarat region. They were succeeded by the 
Pratiharas (750-850), Paramaras (972-1055) and Cslukyas (970« 
1185). Moslem rule began in the 13th century. The Impact of 
their regimes Is varied and complex. 

Early rock-cut monuments In the area contain paoels only 
of the river-goddesses, GafigA and Yamung. No colt deity Is 
represented there. There Is also no Inscriptions! evidence of 
Vaispavlsm The earliest surviving temples in Gujarat are small 
structures, simple In plan and design. A temple of Varlha at 
Kadwar near Prabblsa Pafan In Junagadb District dates from 
650-700 A Vispu temple of the tenth century at Sender 
(Mehsana District) shows the Solanki style in Its earliest 
stages. 1680 a temple of Pradyumna Is mentioned lo the Ll$» 
region in PadatSditaka, a play by Syimalaka. The temples at 
Dwaraka and Dakore are reputed as hallowed by the presence 
of Kr$pa. But the Identity of ancient Dwaraka, the city built 
by Kr§pa, Is the subject-matter of debate, One view it that it 
was at Junagadb at the foot of Mount Glrnar, Another loostei 
It In Jamnagar District and dates a rebuilding In the 5th 
century 1081 

The people of Gujarat, where Jainism had considerable 
Influence, are predominantly of the Vaispava faith, £a&kara’l 
mayd-vada does not appear to have appealed to them. They 


1080, Archaeological Remains, pp 170-80. 

1081. International Congress of Orientalists, 1964, Summaries of 
Papers V. Karmalkar, "Ancient Dwaraka and its location", p. 141. 
4 D. Sankalia, Antiquity of Modern Dwaraka, p. 218. 

ASV-— 62 
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seem to have preferred abundance of life to renunciation, the 
cult of Kjsija to that of Rama. But the Bhagaoadglta is studied 
more than the Bhagavata The path of devotion with ample 
provision for prapatti and karmayoga under the guidance of 
preceptors, is largely followed by people of all classes—business¬ 
men, farmers and labourers. 1682 The lyrics of Naraslmha Mehta, 
a Valjnava saint of the 14th century, have had Immense 
Influence on the people. Vallabhscsrya*s teachings are also 
popular. In recent times (19th century), a Valspava cult 
founded by Sriman-narSyatt In which the concept of God as 
Purujottama Is Important and where Radhs finds a place, has 
exercised considerable Influence. 

7. Madhya Pradesh 

The region in and around Madhya Pradesh Is Central India. 
The gungas, Ik?vakus, Guptas, Gfirjara Pra ihsras. Western 
Cilukyas and Ra$trakutjs were among Its ruling dynasties. 

There Is evidence of the prevalence of Valjnavisra In this 
area from the 2nd century B C To this century belongs 
Heliodorus, son of Dion of Tak$a4ll3 and a Yavana ambassador 
from Antalkldas to KSdlputra Bhagabhadra He erected a 
Garuda pillar at Besnagar (ancient YIdi$a) and recorded an 
Inscription on It There must have been a temple of Vasudeva 
of which this is the dhvajasthambho.lQ&& Another Garud-i 
column, octagonal In shape, In a narrow VidUa street, states 
In an ioscrlptloD that it belongs to a temple of Bhagavsn, built 
by the devotee, Gautamlputra {c HOAD) 1684 In the Udayagtrl 
hills, one of the rock-cut ctves (401 A D ) Is Vats^ava.l 685 


1682. N A Thoothi. Vai^navism of Gujarat, pp 80-75, 87 

1683 J. N Banerjea Development of Hindu Iconography, pp. 102-3, 

1684. Brahmavidyd, XXV Pts 3-4, pp 513 4 

1885. Ibid . XXV Pts. 1 2, p. 3. 
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The Gapta emperors were Valsnavas They erected many 
monuments to thetr faith at Dcvaglri and other places. The 
Daiavatara temple is the work of skilled artists At Udayagirl, 
the Images of Varfiha and AnantaeSyin are of unsurpassed 
splendour.1686 Near Ir&n^in the neighbourhood of Sagar) Is a 
Mahsvls^u temple built by CandragUpta II In It is a colossal 
image of Visnu With those of Varfiha and Naraslmba on the 
right and left sides. An inscription here (484) In Brfthml 
records the construction of a Nfsimha temple with a Garudu • 
dhvaja in the front. Figures of Garuda adorn this column both 
in the front and at the rear The Garuda, holding a serpent In 
both the hands, has the emblem of cakra behind the head.1987 

An earlier inscription of Simudragupta (c 330-75) In the 
same place records the erection of a Vlsiju temple not found 
now Its plan has been reconstructed 1698 A Girnar inscription 
(455-8) of the reign of Skandagupta mentions the building of a 
temple to Vls^u under the name of Cakrabbft by 
CakrapaUta 1689 

The installation of an Image of VIsqu as Anantasvgmin and 
CurakUtasv&min, and the endowment of a village for the Deity 
are known from a Gadhwg inscription (467-8).1880 Fifty years 
earlier (423) it is recorded at Gafigdhar that May&tavarman, 
minister of ViSvavarman during the times of Kumiragupta, built 
a V^u temple 1691 Mention may also be made of the temples 


1686 Ibid. XXVI Pts. 1-2, p. 9. See also Studies in indology 
(Memorial volume to Mm Dr Umeaha Mishra) Vol, I, p. 47. 

1637 S K Bhuyan Commemoration Volume, p. 118, 

1888 Cunningham's Report Vol II, Plata XXV, Archaeological 
Survey of India Brahm&vidyn, XXVI. Pts 1-2. pp. 2-3, 

1889, Brahmavidyft XXVI Pts 1-2, pp, 4-5 
1890 Ibid, pp- 6-7. 

1691. Ibid. p. 6. 
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of Janirdana at Iran (484) and of Bhagavat at Khoh (496 and 
513). The latter two do not seem to belong to the Gupta 

reglme.l8®2 

The temples at Khajuraho near Gwalior (950-1050), 
patronised by the Chandellas, are noted for their artistic beanty. 
Among the sculptures there the figures of Vl$^u and Lak§mi and 
of Balarama and Revatl deserve special mention. 1693 

This brief survey shows the prevalence of ValgQavism in 
this area from very early times and the patronage It received 
from kings at some times But there Is no evidence of a com* 
munlty of Vai^avas; nor have temples of great antiquity 
survived. 

8. Rajasthan 

The Rajasthan region till recently was split Into several 
small States like Me wad, Bhinnamala, Valabbi, Jodhpflr and 
so on. It has a chequered history. 

The Ghosundi inscription (1st centnryBC) In a place 
formerly In Udayapnr State refers to a temple with a stone 
enclosure and called Nsrsyapa*va$iks.l694 It was dedicated to 
SaAkarsa^a and Vasudeva A stone from a shrine known from 
the Morawell Inscription mentions the images of panta-rfiras of 
the Vr$$is there 1695 Here may be a reference to the VaikhSnasa 
concept of pahta-viras, which seems hardly known outside South 
India. These inscriptions also testify to the worship of stone 
images from this early period 


1692 Ibid pp 8-10 

1693 Ibid, pp 11-12. Sea also Charudeva Sastri Felicitation Volume, 
p S42 

1694 Brabmavtdya XXV. Pts 3-4, pp. 514*5. 

1695. Ibid. pp. 515-6. 
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To (be reign of Skandagupta (455-67) belongs a Junagadh 
Inicrlption referring to a temple of Vi$gu under the names of 
&irdgln and Cakrabhj t.1898 An almost contemporary Inscription 
at Mandor represants the life of Krstja in figures. One of 686 
refers to Vsmana. A Jodhpur inscription of 868 Invokes 
Hj-jlketfa. Adi£e$a, Ketfava, Vasudeva, Ookula and Naraslmha 
are mentioned In a Mandor epigraph of before 1100 A D. The 
Daulatpur plates, inscription and the Samvsdl copper plate of 
Cb&hmana RatnapSla (e 1264) show Valggava leanings. Thera 
are references to Vigpu as Anantasvgtnin and as proteotor, 
Krjpa’s hlds are depicted In paintings at Jodhpur (1248). 
Inscriptions referring to Viggu are found also at Ekali&ga, 
Srdgafsi, Jaisalmer, Pushkara and other places. 1087 The temple 
at Oslan is noted for us picturesque sculptures on KfgQa's life. 
Temples at Kekinda, Klradu and Sadrl depict the same 
theme 1098 The bUtorlcal poem, Jaivansh (e. 1800) of Sltaram 
Chaturvedl, describes a temple of Kalkln non found In 
Jaipur.1699 The Kr$gta cult was popular with many ruling 
princes, as seen from the devotional lyrics of Miri, Vljaya 
Singh, Rsj Singh, NagrtdBs and Banl Them! The people were 
also devoted to Kf$Qa. Many illustrated manuscripts of the 
Bhagavata are preserved In the art galleries of the region.1700 


1090 Ibid XXVI Pta. 1-2, pp, 4-S 

1697 Indian Historioal Congress XVII. Session. R C. Agrawala, 
" Vaijpavite Gleanings from the Medieval Inscriptions of Marwar ". 

1698 (i) International Congress of Orientalists, 1904, Summaries of 
Papers, pp 227-8 (ll) Studies in Indology (Memorial Volume of Umesh 
Mishra), K V, Soundararajan, * The Bhsgevata Cult in Rajasthan Temples", 
(In) B O R I , XUI, 42-82 (iv) Archaeological Remains, Pt. 1, p. 170, 
(v) Cf A l.U C, 19S0, p. 103. 

1700 International Congress of Orientalists. Summaries of Papers, 

p. 22 

1701 Vide Asfidhyayl, IV. 3, 98, and Mababhssya, Ksiika and 
NySsa on this sutra 
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9 East Punjab 

The Punjab from which East Punjab in India and West 
Punjab In Pakistan were carved out when India was partitioned 
in 1947, was in ancient times an ideal Hindu colony, the 
bedrock of Vedic culture. The rivers of the region are 
mentioned in the Vedas. In historical times it Is known that the 
eminent grammarian, Panini (c . 800 B C.), was born at Salatore 
near Attock In West Punjab Patafijall (150 B.C.) who wrote a 
great commentary on his work, belonged to this region. Both 
of them refer to the worship of Vssudeva and Safikar$aija.l701 
Panini Is said to have studied at Patillputra In Magadha. It is 
reasonable to hold that the cult of VIsnu under the name of 
Vasudeva was prevalent then in the Punjab and Magadha. The 
records of Megasthenes, the Greek ambassador at the court of 
Chandragupta Manrya, show that It flourished In these regions 
In the 4th century B C. An inscription of Dionysos confirms 
this. The Mathura region was Its stronghold In late pre- 
Christian centuries l 702 Later, in the 5th century AD, the 
Tu£am inscription records the construction of two reservoirs 
for the hoose (temple) of Kr$Qa under the name of Bhagavat.HOS 
An undated praiasti from Pehowa mentions the construction of 
a VIsnu temple by the princely Tomara family 1704 

Under the influence of Islam, Sikhism and modern reform 
movements like the Ary a Sima j t the religious situation in the 
Punjab has drastically changed, and there is not much evidence 
of Valsnava influence today. 


1702 International Congress of Orientalists, Summaries of Papers, 
S Jaiswal, “The worship of Sankargana-Baladeva pp 132-3 

1703 J Fleet, Inscriptions of the Early Gupta Kings and their 
Successors . VoL III, p 270, 

1704, Buddha Prakash, Aspects of Indian History and Civilisation , 

p. 161. 
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10. Kashmir 

Kashmir saw the luxuriant growth of Hindu culture In the 
past. Every branch of learning was cultivated It was the 
home of many disciplines like poetles and the Tantra, figamos 
of all kinds and the Pafiearatra in particular could have 
originated here. The earl)' Ahirbudhnya and Pauqkara SarhhitSs 
and Laksml-tantra contain evidence suggesting that they were 
compiled In Kashmir 1705 The oytlha cult under the name of 
“ ValkuQtba-caturmdrtl ” flourished in early times In 
Kashmir 1706 

The Sgama-prSmSpya of Yamuna (9tb century) mentions a 
Ka$mlrSgama*prarn<inya. 1707 sSri-valspava tradition does not 
mention such a work by Yamuna, though the context is 
suggestive enough. It will be, however, prndent to take It as 
the work of someone else until more evldenoe becomes 
available. In the meantime, the context Indicates that lo the 
10th century the authority of the PaftearStro was admitted io 
Kashmir on the ground that the Ekayana recension of the Vida 
was Its basis Utpala and other writers on the Spanda system 
quote from named Xgama texts 1708 

Kashmir Val$$avl§rt was a synthesis of many eults like the 
Vedtc PancarStra, Sattvata and BhagdoataA^ Its popularity Is 
attested by the arguments of Jayanta Bhajja 1710 and 
Pu$kar$ksa 1711 m favour of the PaftearBtra, Among the rulers 

1705 AhS, XXVI. 78, XXIX 28 ; IT XIVI 30 ; PauS, XXXI 107-18. 
Consult the chapter on ' Psncarntra Texts ' earlier in this volume, 

1700 R C Majumdar. The Classical Age, p. 418. 

1707 igama-pramilsya. p, 78. This passage in quoted In N.P. p. 180. 
Van Buitenan takes it as the name of a work of Yimuna. 

1708 Spandepradtplkn, pp. 8, 40. 

1709, 3 C Roy Early History of Kashmir, p. 184. 

1710, Nyayamanjarl, I. pp 841=2; Agamsdamhara, IV. 82, 08. 

1711, Nysyam&ftj&rbgraathi-hhaliga, pp, 118-3. 
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of Kashmir, Pravarasena II (c 555), CandrSpIda (r. 712-20), 
Muktapl^a, Lalltlditya (r 724 60), JaySplda Vlnayadltya 
(r 775-806) and Utpala Avantivarraan (r. 855-83) were Val$navas. 
They built temples to Vlgpu under the names, among others, of 
Jayasv&mln, Avantlsvsmln and Govardbanadhara.Ul 2 The cult 
continued to flourish in Kashmir till its occupation by Muslims 
In 1339. K$emendra, the well known Sanskrit writer, was a 
Val^ava and a pupil of Bhagavaticarya Somapsda, though his 
father was a Salva. He called himself Vyssadasa.1713 

11. Uttar Pradeth 

The region comprised In Uttar Pradesh was ruled over at 
various times by Manryas, Guptas, Maukbarls, Har$avardhana, 
Gabadawalas and others. 

One of the earliest references to Vaispavism In this area Is 
found In the Inscription on the famous victory pillar of Iron 
erected at Meharauh near Delhi by King Candra About his 
Identity there Is difference of opinion, though there is a 
tendency to Identify him with Candragupta 1.1714 

It Is said that Images of Krsna used to be made at Prabbasa, 
southwest of Allahabad.1715 

Shrines dedicated to Rama, KausalyS and others are found 
In AyodhyB, bnt they are of recent origin. The only famous 


1713 P. N Kaul, History of Kashmir, pp 183-4 

1713 Bfhatkatbsman]ari, pp 19-20, Al.OC , XXII Summaries of 
Papers. R Dattatray, “ Vyssadisa, a name of Kjemendra ”, pp. 27-8 

1714 R Satyanatha Iyer, History of India, I pp. 214-5 See also 
(0 S S Rana. "King Candra of Meherauh Iron Pillar Insoription ", 
Umesha Mishra Commemoration Volume, pp 669-75, (h) S R Goyal, 
" Samudragupta and the North-West ”, AlOC, XXII, Vol. II, pp. 153-68 ; 
and (m) International Congress of Orientalists, Summaries of Papers, 
pp, 253 60. 

1715. R. G Bhandarkar. Vaifnavism and &aivism, p. 84. 
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temple of some antiquity In the State is that of Badrlngtha 
10,000 feet on tbo Himalayas. Tbls temple Is closed for ill 
months when It Is 8aow>bouod The arcaka there Is a Nambotifl 
Brahmin from Kerala. It is said that the temple was re« 
constrained by Saftkara and that from his days the argakss have 
been Nambutlris 

The Vai^avas In this region are mostly followers of 
Rsmgaanda, or they belong to subsects owing allegiance to him, 
They engage themselves In n5ma*faftklTtano, and go on pilgrlmttgei 
to sacred rivers like the GaftgS sad the YamunS 

12 Bihar 

Within modern Bihar lie the territories of aaelent Vaidill 
*nd Mlthlls and the kingdom of the Pjlag. These were 
dominated by Buddhism for long Its influence on Hindu cults 
Is not easy to assess. Most of the monuments In this area ate 
Buddhist, 

The Gupta and Mankbarl kings patronised Valgpavlsm, 
The Guptas ruled from Psialfputra, and their coins bad the 
emblem of Garu^a. King Anantavarman (it. 350) of the 
Maukharj dynasty Inscribed in a cave in the Barabar bill In 
Gays District that be installed an Image of Vlijpu as Kf$pa.l?ifl 
The Aphsad Inscription (472) near Gaya mentions that 
Adityasena built a temple of Vl^u.171? a feudatory of 
Dharmapjla (769-815) founded a huge Vl^u temple as 
Sublasthgli.1718 The Vaigudar inscription records the 
Installation of the image of Nftrgyeua at Krlmlla during the 
reign of Madanapsla (U43-62) 1710 


171G. MFahmavidyti, XXVI, pta l-%, pp, 1343, 

1717. R, Eatyaaatha Iyer, Watery et ladlia, I, pp, 291, m, SIS, 

1718. R, C, Majumder, The Age of imperial Renauj, p. 34. 

1719. Buddha Prakaah, Indian History and Civilisation, pp, 394*3, 
asv—63 
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Gaya li one of the most sacred places for Hindus where they 
make offerings to the manes. The holy footprint of Vlsiju, 
Visnu-pada, In a temple there is worshipped by Hindus all over 
India. No SrUddha ceremony Is complete without reverential 
mention of Gaya, its Imperishable banyan tree (akpaya-vafa), 
the footprint of Visriu and the Lord at the temple under the 
name of Gadadhara, 

At Ranchi there are temples to RadbirSijI, the beloved of 
Kr§pa. The temple at JagannaibpGr is said to be the oldestHZO 

13. Bengal 

Bengal was under the Guptas In the 6th century, but became 
Independent under Sa^aftka There followed periods of anarchy, 
until the Pals dvnasty rose. Even then, however, power 
rivalries and conflicts continued, and the rulers bad little dme 
to patronise religious cults Moreover, Buddhism had a 
dominant Influence, so much so that there was a fusion between 
ll and Hinduism. Still a little evidence is available about 
Vai§pava influence. 

A BaigrBm copper plate (448) In Bogra District refers to a 
temple of Vl?pu under the name of Govlodasvamin 1721 
Stmantasena’s son, Vijayasena (c. 1100), wanted to avoid friction 
between Saivism and Vatstjavlsm and for this purpose built a 
temple to Predyumnedvara His grandson, Lakjjmapasena, 
became a Val$pava 1722 

Some centuries later, Vaignavism became dominant In 
Bengal under the influence of Caitanya, who was inspired by 
the worship of Kr§tja at POrl He sponsored the worship of 
Radba-Knpa in which there is a great deal of bridal mysticism. 
The jiva is conceived as a lover representing Saktt whose one 


1720. Sakkari Mookeijee Volume, pp, 438, 441*2. 

1721. Brehmeridys, XXVI. Pta 1*2, p 9. 

1722. R. C, Majumdar, The Age of Imperial Kanauj, p, 426, 



CONCLUSION 


m 


form U Rsdha. It was influenced by the earlier cult'of the 
Sahaja^yana of the Buddhists which advocated living Iq 
accordance with Nature Unfortunately, it degenerated Into 
licentious living. 

In the Caitanya cult. It has limited applicability. A jica 
has to feel Itself to be a woman with reference to another jloa, 
and can have full freedom w love. This was treated as the 
parakjya aspect which, when practised, would become spiritual 
love as RadhS-bhSva, The justification for this doa trios teems 
to be based on the love of married gopis for Kr?pa, 

Caitanya himself does not appear to have advocated this 
kind of life for the devotees of Kr$na, His followers have 
expressed varying opinions, J;va Gosvgmin held the relations 
between the gopis and Kftpa to be eternal The gopis were 
wives of their husbands ooiy through yoga-mSy3 Therefore, 
there 'Is eo paraktya aspect here. Riipa KavlrSja and RQpa 
Gpsvamin concede thla. Baledeva Vldyibbttsapa and others 
argue that love must not be directed to a human being, as it 
cannot then become rasa Any deviations from the teachings of 
the masters tending to bring discredit to the colt, most be 
attributed to ignorance about them, 

The cult of Gan^a Valijcavism of the Caitanya school has 
spread far and wide throughout India, Branches of Its Motts 
are active *ln Important cities, carrying on propaganda and 
performing nSma-safykirtana. In recent times, the 'Hare Kfspa * 
movement as sponsored by the International Knpa 
Consciousness Society and other organisations has spread 
abroad, 

Brick temples began to bs built in Bengal from about 
1700 A D, At Blshnupnr In Bankura District there are a group 
of such temples,1733 


1723, Arch detect cal Remains, I, p, 181 
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14. Assam 

Assam was known as Kamarfipa In the past. The Pralambas^ 
Palas and Senas ruled over It up to the 13th century. Tantrlk 
Buddhism and the &5kta cult were dominant there. 

The Valsgava movement became significant only under 
Sa&karSnanda (1449-1568?). He was a poet, musician, singer 
and painter. Though a £>9kta by birth, he beeame a Vaisnava 
after extensive travels up to Rsme^varam, a meeting with 
Caltanya at Pari and a stndy of the Bhdgaoata under Jagadida 
Miira. He began to worship a wooden image of Visnu under 
the name of Madana gopala and resolved to brlna the people 
together by congregational prayer. In his prayer-bcuse which 
he called NSma-ghar, the object of worship was a book of 
prayers and not an image of Vi§ 5 a. All were allowed to 
participate in the prayer, including Moslems. The devotees 
were asked to render service to the holy book 1724 

Siafikarananda’s philosophy has for its central concept ska - 
iarana or unswerving and exclusive devotion (to Kr$p<t) It is 
based on the Gita and the Bhdgavata Brahman is identical with 
Pornjoitama, Paramedvara, Nsrajapa and Vssodeva. The 
aentient and the Insentient are not different from Htm.l?2S Tne 
line of succession in preceptorship ig not merely from father to 
son and from the older to the younger : it can also pass to some 
ooe deemed finest to hold it. 

His works Include Bhaktiratnakara in Sanskrit, KlmarQpl 
renderings of the Markapdayapurapa and parts of the BhSgavata, 
and BhSkUpradtpa in Ksmartipi based on the Garudapufftsa . 

Among SaAkaradeva’s disciples was Madhavadeva (1489- 
1590), a puritan who stressed devotion to God as the guiding 


1724. CuJluraJ Heritage of India, IV. pp 201-4, 
1723. Vaisna va Movement in Assam, 
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•tar of mankind. Later, Anaotadeva and Gopaladeva preached 
dasya and viisalya as Indispensable to Valsuavas,1728 Gurudeva 
Damodara (16tb century), a saint from Assam and Cooch Bebar, 
regarded Brahman as perfect, personal and Impersonal, qualified 
and unqualified. He realised this In the manifested form of 
Knea 1737 

Frequent earthquakes and heavy rains seem responsible for 
the absence of ancient temples in Assam, Some idols however 
can be found here and there. There are two dvQrapahhas at 
Badanga resembling Kara In the Nara-Ngriyaija panel at 
Deogarh, Images of Harlhara and Vtfjju, belonging to tbs 
eighth century, are at the State Museum. After the ninth 
century, many Vujnu images were made of basalt, sandstone 
and other kinds of stooe. One of them (l^th century) has 
Lakfml on one stde and Saragvat! an the other. la them Vigqu 
Is named variously, as Ke£ava, Aoyuta, Hfsjketfa, Vfimana and 
Msdhava, At the State Museum can be seen various Narailthha 
idols of the 12th century of the Sthdnaka variety and 8 flue 
VarSha discovered at Slbsagar 1738 

15 Oritta 

In the past, Assam had close cultural links with Orissa, 
VaifqavUm was patronised here under the Guptas, Under 
Choda Ganga Deva It struck firm roots, Ktfna was worshipped 
as Vgsudeva la the early days, as Oopgla.kr.fu 3 later, and still 
later, probably under the influence of Tayadeva's 
as Radhg.kffua 1738 


1728, Aismese Literature, B t Banja, 

1727. Dr. R, C. Ceswami in " MCG XXvm Summsrles of Papers ", 
p. ISt, 

1728. G N. Bhuyan, * Medieval Sculptures ef Assam' In "#ta^ ; 
g. S, A, Iyer Felicitation Volume ", pp, 89-93, 

1739, Dr, HarakrisHna Mehtab, History of Orissa, II, " The Cult of 
Jaqsnnitha ’*,* pp, 6044516, 
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One peculiar feature of Orissa Valsnavlsro Is that it fused 
together the cults of Rama, Kpsna and Buddha and evolved the 
cult of Jagannatha in the temple at Puri. 

Distinguished religious teachers like Ramanuja, Naraslihha 
Muni, Naraharl Tlrtha, Caitanya and ^aftkaradeva have visited 
this famous temple. Earlier £aiikara appears to have made an 
attempt to introduce the £alvlte from of worship, but not with 
much success. Some other teachers sought to make the temple 
exclusively Valsnava. The Natha cult of Gorak$anStha exercised 
influence on the yoga aspect of the worship here (Bbairavf was 
worshipped in the sanctum along with Jagannatba in the early days ) 
Ultimately, we have a syncretlst cult of Buddhism, Tgntrik 
features, £aivism and Vaij^avism. This is borne out by many 
peculiar usages here. The idol is made of wood and is 
worshipped by £abaras. No class or caste distinctions are 
observed in the temple. There is no prohibition of eating food 
touched or taken by others. 1730 

A study of the development of the temple suggests that in 
its earlier phases it was dedicated to Siva and other deities. 
Jagannatha h comparatively late. The sculptures are notable 
for depicting erotic poses : this must have developed in feudal 
times from about the 10th century till the 13th 1731 

16. Overseas 

When Hinduism spread beyond the seas In the early 
centuries of the Christian era Valgruvism also found strong* 
holds there. Inscriptions! evidence shows that the worship of 
VIsqu according to the ’Xgamas prevailed In foreign countries 
with Hindu colonies or under Hindu influence. Trailufcyasara 
was worshipped in Kambuja during the relgu of Jayavarmao 


1730. R. K Maitra in J. N. Banerjea Volume, pp, 280. Also MO 
Dr M. Padhi's article m •' AIOC XXI Summaries of Papers " 

1731, Buddha Prakash, Indian History and QV/Mrat/on, pp, 333*9, 
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(657-81 AD ) with the help of those proficient In the Pctnearatra-^ 
pa near a tr a r can9 cuncuna . A Kambuja inscription of Yadovarman 
(r 889-900) testifies to services in a Vhnu temple being regulated 
by Vaisqava £gamas. The acarya ts required to be proficient in 
Panearatra and Vyakaraqa, The terms, ’ Bhagavata * Sattvata* 
and ‘ Vaispava *, are treated as synonyms, A Khmer Inscription 
of Kambuja (1073) refers to ooe Kavllvara-papdlta as observing 
the rules of the Paficardtra 1732 Inscriptions in other areas of 
Kambuja mention the image of Vlspu in a temple and also 
Varahjvatara, 

In Kambuja Vlspu In known by several names «u@b IS 
Harl, Acyuta, Nargyapa, Upendra and K'tfsva, &rl was also 
worshipped. 1733 Images of Vispu are found with Oaruija and 
Lakaml.1734 At the capital, Angkor Thom, Sfityavarman It 
(1112-52) and his preceptor, Dlvskara Papfilta, were responsible 
for constructing the magotficant Angkor Vat a temple of Vifijtt 
on tbs Dravidian model tod representing the finest Khmer 
architecture 1731 

In the Indochina peninsula of Champa later known as 
Annam, inscriptions refer to Vifpu under the names of 
NarSyaija, Harl, Govlnda, Kjsna and Vargha 1738 Hls descents 
as Rsma and Kfsga were paid the greatest homage Another 
name of Hls was TrtbhuvanakrSnta 1737 Hls images art 
represented with four armi and riding on Ciaruda, Lakfmf l« 

1732 B R Chattarii, Indian Cultural Influent*!* in Cambodia, 
pp 30-167. 

1733. N. R, Ray, Brahmlnieal soda In Burma, p. 18. 

1734, Ibid, p, 18. Such imago a ara found in Java also, 

1739. R. Satyanatha Iyer, History of India, I, p, 436. 

1739. N. R. Ray, Brahmlnieal gods In Burma, p. 18, 

1737. R. C. Majumdar, Ancient Indian Colonies In the Far East, I. 
Champa, p, 163, 
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known as Padms and drl. In 731, King Vlkrsntavarraan 
Installed her image.1738 

In Burma Vl$pu is known as Narayaija The images of the 
ten descents of Vl^pn are found In temples at Nat-hlaung 
Kyanng.1739 

Suvarpadvipa (Sumatra) Inscriptions refer to the temples of 
Dleng and Larljongrang. At the latter place are found panels 
depicting the RamSyana. There are references to hymns like the 
Vtapu-fianjaro (which assures protection of all parts of the bodies 
of those who recite It and from different directions.1740 

“There is a Syrian tradition,’* according to an emln-nt 
historian, " vouching for the existence of the Krishna cult in 
Armenia In the second century B.C “1741 

This brief surv*y of the spread of Vaisnavhm throughout 
India and In foreign countries gives some idea of its wide range 
and influence. Traditionally it has never been confined to any 
small region The main home of the early Hindus Is described 
in our ancient works as Jambndvlpa It is said to have had 
nine divisions: IUvjta, Harlvarga, K'thpurusa, Bharata, 
Bhadri4va, KetumSla, Kara, Rarftvika and Hlrapmaya 1742 
Vlsnu Is stated to have been worshipped under different names 
in these divisions: as SaAkargapa tn llavr>a, as Hayagriva in 
BhadrlSva and as Narasuhha In Harlvar^i 1743 

Everywhere and at all times, the central concept that the 
Ultimate Reality is Vispu with beneficent and auspicious 

1738 Ibid, pp 194.5. 

1739, N, R Ray op. at. pp 22-3, 

1740, Upendra Thakur, Some Aspects of Ancient Indian History and 
Culture, II, pp. 110-1, 223, 233, 243 

1741, R, Satyanatha/yer, History of India, I, p. 193, 

1142. V. P II. 2, 12-14. 

1743. C. R. Krishnsmacharlu: Cradle of Inelan History, p, 4ft. 
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qualities has never been lost sight of. The Agama mode of 
worship has been followed wherever temples of Visqu have 
been consecrated, though the rules of the text may not always 
be strictly observed and there may be a few variations In the 
procedure of worship. Except in many temples in South India 
where the Vaikhanasa system prevails, the Pancaratra has been 
adopted Many religious practices of the Hindus In India and 
In ancient colonies which are not traceable to the Vedas or the 
Smftis, are based on the figamos, The colt was not merely 
popular with the masses: it also attracted the patronage of 
rulers, noblemen and wealthy merchants who built temples and 
provided for their maintenance. It Bhonld also be noted that 
the patrons were almost always tolerant, showing no hostility 
to other cults, nor even denying them some contributions. 

VAISt? AVIS M AND MUSIC 

The contribution made to muslo by Vals^avlem needa to 
be noted. The theory of sonic creation conceives of absolute 
sound ( nSda ) as Brahman , from whom all sound emanates. 
Before becoming audible speech, sound has to pass through 
some stages. The TSntrikas and musicians have been worshippers 
of nSda. This is one way of approach to God, Vide : 

?rrfwr5TT * * i 
prefer 

h* %grfir n 

Those who take to music are declared to be the body of 
VImhu : 

V.P. I, 22 . 86 , 


ASV— 64 
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It is even asserted that music excels all other forms of worship 
of God : 

*TR TirSTTcT^t 5T % II 

Indian music Is based on Sumaveda. Its distinctive features 
are found in all Indian languages and all over India, though 
there Is a division between Karnatlc music in the south and 
the Hlndusthanl system in the north. 

Tamil 

In the Xzhvars* poetic Tamil compositions, we have gome 
of the early Valjnava songs on Vi;nu Some of them state 
that they are to be sung 1744 Those who sing them are assured 
of reaching the Lord 1T4S Nathamunl ( e , 900) collected the 
poems of the Azbvsrs and set them to music. But for a long 
time past, they are merely recited both in temples and houses, 
except in grirafiaam and one or two other places where the 
Araiyart sing and dance to the accompaniment of musical 
Instruments. 

Among later compositions are the klrtanas of Ottukksdu 
Venkata Subba Aiyar In praise of Kfspa, which are sung In 
bhajanas as prayer-offerings. The RSma-ndfaka-kirtanat of 
Arugacala Kavlra>a (c 1750) stand lu a class by themselves. 
The principal Incidents of the RamSyana (largely according to 
the Tamil version of Kamba) are depicted in son<*.s set to TSga 
and tala. Each kirtana contains a ptorerb. Though the work is 
claimed to be musical drama, its songs aie sung in concerts and 
used in dance performances. 


1744. Nacctysr Tirumozhi, XII. 10; Periya Tirumozhi, D. 8-10 5 
IX. 9 2, 10 ; Tiruvaymozhi VII 1. II. 

1745. Periya Tirumozhi, III, 3,10 ; III, 4,10, 
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Telugu 

The earliest Telugu composer of songs glorifying Vkitu was 
Apuamscarya of Tglapakka (1424-1504) in Cudappah district (of 
Andhra Pradesh) He was the first composer to divide songs 
Into pallavi, anupallavl and carana. Most of his compositions 
are In honour of Vispu enshrined as Veftkate4vara of Tirumalal, 
HU grandson, Annaya, also wrote In a similar strain musics) 
pieces marked by gffygSra and conveying Vedjlntlc meaning!» 
The Tlrumalai hills are claimed to be the Vedas In the form of 
granite, and non-Vai?pavas are strongly denounced. He also 
praises Ramanuja end Vigvaksena. 

Kaocarla Gopauna (e. 1650), famous at BhadrScaia RamadsS; 
was a Tahslldar; he was Imprisoned for 12 years by the Moslem 
ruler for spending tax revenuea on serving the Lord and HU devo« 
tees. During his prison term he composed many songs in Telugu 
primarily on Rama and Sits. Rama is said to have miraculously 
secured his release by paying off his dues to the klog. Among 
these are a hundred known as Dddarathi'tiataka, 

Tysgaraja (1759-1857), the most famous composer in 
(Carnatic music, was the sou of a Telugu Brahmin, Ramabrabm&ttt, 
who had settled down In TiruvaiySru near Tanjhvftr. He is 
said to have had a vision of Rama, after repeating HU name 
in japa for nlnetyslx crorcs of times. A master of musical 
tradition and innovation, he expressed bis ardent devotion in 
numerous Telugu and a few Sanskrit songs. Though a devotee 
of Rgma, he was not lacking in devotion to other avatflras or 
other gods. It Is stated that he composed 24,000 klrtanas, though 
only a fraction of them have survived He also wrote two 
operas, NauhS-carita dealing with the devotion of gdplt to KrsUa, 
aud PrahlSda-hhakti-oijnya on the l,nrd*8 descent as Naraslmha 
to bless His devotee, Prnhlfida. 

His contribution to Vuisnavlsm through de-voilonul music is 
rich, indeed magnificent. Throughout the Tamil country, his 
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songa are popular both with singers and listeners. The day of 
hla death Is commemorated by a musical festival at his birth* 
place. On specific occasions, some of his songs are sung In 

chorus.1746 

Two contemporaries of Tyagaraja were great composers— 
Muttuswamy Dikslta and £>ysma £>sstrl. They were not 
devotees of Visgu. Bat Dikslta has composed some beautifal 
songs about VIgiju. 

Merattur Venkataramapa Bbsgavata (e. 1800), a Tamilian, 
composed In Telugn the opera, PrahlSda-cartta. It Is enacted at 
Merattur In TafijsvOr district This work Is in the dance-drama 
tradition. Its theme Is the Lord’s descent as Naraslmha to 
protect Prahlada. 

Paias are songs in Telugu expressing devotion to God with 
an accent on bridal mysticism. Annamacfirya, already referred 
to, and Kgetrayya have ennlched the repeftolre of songs with 
many compositions of this kind. In dance concerts, Ksetrayya's 
paias are often used. 


Malays lam 

King Svati Tirnnal (1813-47) of Travancore, an ardent 
devotee of VIgpu, composed songs In Malayaram, Sanskrit and 
Telogu, praising Him under the name of PadmanSbha, to whom 
the temple at his capital, Trivandrum, Is dedicated. In them be 
calls himself the dSsa (servant or slave) of Padmanibha. 

Kannada 

Narahari-tlrtha, third in descent from Madhva, composed 
songs In Kannada praising Krgna. His followers sang these 
and came to be known as " Harldasas **. They are divided Into 
groups known as DSsa-kutas 3rip3darSja, himself also the 


1746. T. V. Subba Rao on E^ri Tyagaraja in Studies m Indian Music, 
pp, 112-0, 127-49, 200-211, 216-20. 
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head of a Mott, composed Bhramaragjts, Vequgjts and Gopigwn 
for musical rendering Kanakadgsa and the famous Purandara* 
dasa were the disciples of VyasarSya (16th ceotory). Kanaka* 
dasa, a shepherd, became a devotee of the Lord (Vedkategvara) 
as enshrined In Tlrumalal. Purandaradgsa, a rich merchant, 
became a mendicant on account of devotion to God. To him 
are attributed more than two lakhs of songs. He occupies an 
Important position In the development of South Indian music, 

Sanskrit 

Nariyapa*tirtha, an ascetic saint, composed In Sanskrit the 
Kf^a-ljlS»tarangipt, a collection pf songs in praise of Kfs. The 
musical setting is perfect, and they are marked by devotional 
fervour. Sv&tl Tlrungl, Mottuswatnl Dikflta and Tyag»r#ja 
also composed songs In Sanskrit glorifying Vl^u, 

Devotional music In Sooth India In the four linguistic 
regions has been developed as the means for worshipping God, 
on the basts of the commendation In the purSyas of singing the 
names and glory of God, aa this U pleasing to God. They offer 
illustrations from the epics and the purSpai, 

Music is'declared an element In the worship of God by the 
Xgamas, and temples use music as part of the ritual It Is 
Interesting that there are stone pillars In some temples serving 
as Instruments of music. Among inch temples are those (n 
Tirumallruftfolai, 3zhvgr Tirunagari, Stmhaoalam and other 
places. The notes of the musical scale and of the conch can bt 
produced by striking at tbe pillars. At Tirumalal,Bhadrgcalsm 
and Trivandrum songs are rendered at part of worship. At 
Ktftcipuram In the Varadar&ja temple Is sculptured a figure of 
Ktfpa playing on the flute. A sage Is shown as playing on the 
elpn at Tirumayyam. 


MahSrSipi 

So Mahari^ra, the worship of Vl§i?u under tbe name of 
Vlthala or Viftoba was popularised by Numde? (c. 1270), 
asv— 65 



510 


AGAMA3 AND SOOTH IND1AB VAlSttAViSM 


Ekanath and Tnkaram (1608). In their songs In Mabarislti (and 
sometimes In Hindi) they teach the singing of the names of God 
as the way to salvation. They refer to the nine kinds of bhaktx. 
Tukaram (b. 1608) wrote many songs : as they are in the abhanga 
metre, they are known by that name. .His devotion to God (as 
VI§nu) was fervent and exclusive. 

Gujarati 

In Gujarat, the Influence of Vallabha is seen in the 
devotional lyrics on Vis$u. Narastmha Mehta (c. 1400) was 
at first a worshipper of Siva. Through his grace, Mehta went to 
Dvaraka and had a vision of the ram-dance. After this, he 
became a Vai$nava and began to write on the sports of K;$oa. 
In his Suralasangraha be describes himself as a messenger of the 
gopit and Radba. His S>pngatamala Is fnll of bridal mysticism. 
Similar are other works like Vasantanapado and Hindolanapado, 
His description of an ideal Vahnava In bis song, Vaisnava-janato, 
was a favonrlte with Mahatma Gandhi who looked upon it as the 
authentic description of the traits of a Hindu devotee of God. 
Daysrama (c. 1760) wrote many Garbit, mystic compositions 
expressing devotion to Kf$pa 1747 

The disturbed political conditions In Gujarat In the 12th 
and 13th centuries on account bf Moslem role were unfortunate 
for the Hindus. The Jain rulers about this time also did not 
help'them. It was Naraslmha Mehta's songs that stirred np the 
religions spirit of the people and inspired a renaissance of 
devotional religion centering round Kjsna that has not exhausted 
itself till now. 


Hindi 

In centra) and northern India the Ramananda cult with its 
stress on devotion and Its accessibility to all without distinction 


1747. K M Munshi, Gujarati Literature, pp. 124-29, Cf, Sri Vailabha- 
cbarya by Bhai Mamlal C. Parakh, IV, 
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of cattetor creed was popular and prominent, Devotees and 
composer! like SOrdas, Kabirdas, TuUslias, Ml tab*l cam* 
under Its Influence, Deep devotional fervour marks their 
compositions, 

SOrdas, blind Valgpavapoit (14th century), {staidto have 
composed 125,000 pad at on Vise* (primarily’as Kh 9*)* The 
surviving ones are full of literary elegance, Kabtr is said to have 
been a Brahmin by birth brought up by a Muslim weaver In 
Benares. He does not seem to have had faith h» any particular 
tradition. He was against Idol worship, but his worth suggest 
the influence of Azhvirs. He refers to MahSrSs{ra taints like 
Nlmadeva aad BlthaU. 

Mlrabal (<. 1600), said to have been a Rajput queen, chose 
to worship Rffca, calling Him Glrldbara Her songs ar4 
popular both In the north and south, and are snug cvea 
followers of Nsnab and Rablr. Her songs and those of Rabfr 
generally form part of the nSma-tanklrtana In fha/mw lt48 

Bnldasa-svSmio, regarded'** the divine descent of, LalitX, 
one of the eight frtenda of Radbg, vllved at B;ndsv*na. He waa 
blessed with a direct vision of Kn9* whom be called £yimS- 
4vltna. For him mnsic was the means of worship. He greatly 
influenced lingers like Balju BSors and Tansen and contributed 
to the development of mottcnl tradition In North India.1749 

Bengali 

Vldygpatl (#. 15th century), the famous. po*t of MltMlI, 
composed songt on Rldha and Rr$pa.l790 Candidas of Bengal 
(14th century) was Influenced by Jayadeva's Gita-gooinda. H(l 


1748. H. H Wilson, fleWfirfous Sect* of the Hindus, pp. 98-100. 

1T49 AIOC. Summaries of Papers ", Dr. K. K, Brahmscheri oo 
" Haridua-evsmin ", p, 811, 

IT50. D. C. Sen. History of BtagtU Ltngutg+tnd Literature, p, 142, 
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Kf$$a*kirtan3 depicts tho divine love of Rfidha and Kr?pa on 
the analogy of human love. 

Govlnda Das (1537-1612), a follower or C&ltanya, wrote 
flongi In the mixed dialect of Brajabaull, They deeply 
Influenced his contemporaries. Of other composers In a similar 
■train attention may be made of Yadunandan Dis (c, 1537) and 
JagadSnanda {c. 1650 ). 1751 Their works are called paias . 
Kirtanas were composed In Manohaj Sahi tune, act to music by 
Ganga N&rfiyai> Cakravartl.nS2 They were sung to aet tones and 
they resemble Sooth Indian bhajana songs. 

The Gita-govinda of Jayadeva (11th century), a musical and 
lyrical Sanskrit dramatic poem, was primarily responsible for 
the growth of the Radhl-Kr$0* cult. In the most elegant and 
melodious Sanskrit, helped by rhyme, alliteration and 
assonance. It djepleis the love of Ridba and Krspa In deple¬ 
ting their sports, the poetry becomes highly erotic, though It 
suggests that this la only symbolic of longing for and onion with 
God. In everyone of Its twelve cantos, the unit for singing to 
«et tunes Is a group of eight dfoka*. The poem Is also known as 
ttfapadt. It Is used in bhajans % particularly those which 
celebrate Radha’s marriage with Krspa, and in dance concerts. 

'Atswn. 

f $ankaradeva composed devotional songs called Bargeet in 
a mixture of Malthili and Assamese. His disciple, Madbava- 
deva, wrote Harajari»gho$a All these are sung as Nama~ 
sankttlana In the Namo-ghars established by S!ankaradeva. 17 53 

Orissa 

Chanda and janana are the main forma of popular music fo 
Orissa, They have influenced the bhajana form of worship 


1761, I6AJ. pp. 474-6. 

1762, ibid, p 496. 

4783. Bukumar Hay, Musk of Bastem India, pp € 132-48, 
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The former Is b literary form, mixed op with popular music. 
The latter, addressed to God as Jsgannstha, conveys the pain 
and suffering experienced In separation from God l? 6 * 

SUMMING UP 

Our survey of the Kgama literature has shown that many 
customs and forms of worship of the Vb1$qbvbs and even of 
Hindus generally cannot be traced to the Vedas', nor can they 
be pronounced autl-Vedic. Menu declares that the Smytis are 
also authoritative when they do not oppose or transgress Vedlo 
declarations and Injunctions. The Agamas play a similar role. 
Uncompromising ehamplons of the Vedas have to be sympathised 
with for falling to understand the spirit of the Agamas. 

Incidentally, we may refer to a problem ralsbd by some 
scholars—that the Val$nava Agamas, though not later than the 
tfskta ones, sie dependent on them. The Agamas belonging to 
the different enlts derive ultimately from the • Vedas. The 
Aitareya BrShmOpa accords the highest position among the gods 
to Vi$qo who is also Identified there with the sacrifice. Siva 
too has a significant position in the sacred rltes.U5S These two 
seem to be treated In the Vedas as not Inferior to each other. 
Potency (S'afcfi) most have been deified and treated si an 
Important defty along with Vi$pu and Siva, 

The principles governing the three types of Agamas exalting 
one or other of these three, are common to them all In view 
of the exclusiveness of each cnlt. It Is reasonable fo bold that 
tbe«e principles were derived from a common source. The 
epics show that in many tespe cts Vlspu and Siva do not have 
disparate traits. Inscriptions, edicts and grants In favour of a 


1764. Ibid pp. 120-32. 

176S T A V Dikahiiar, " The Vedic Sacrifices and Temple Worship ” 
In Bharatiya Vidys V, pp. 82-70. 
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particular colt cannot prove that other cults bad no followers 
In those region*. Moreover, the colts professed also coold 
change from time to time on account of historical exigencies 
snch at the patronage of princes and the rise of eloquent and 
charismatic teachers It Is prudent ro hold that the cults rose 
from a common source and developed Independently, though 
not without exercising Influence on one another. 

The Agamai are sometimes attacked on the ground that the 
concept of the Idol Is not Vedlc and that idol worship does not 
have any Vedlc support. This view Is obviously untenable. In 
Vedlc rituals, there Is no worship as such, because the gods are 
invisible. Adoration requires a concrete form for the deity, 
and this has assumed the shape of the idol. The Vtios also have 
some descriptions of the forme of tb'e deities. Moreover, the 
study of the practical side of the Agamas will show that idol 
worship arose out of the necessity to enable people of ell ranks 
to worship God. It Is the failure to understand this that lies 
at the basts of such criticism. 

The uolvenal tendency to resort to concrete symbols Is well 
brought out by Carlyle: *’In the symbol proper, there la ever 
more or leas distinctly and directly some embodiment and 
revelation of the Infinite. The Infinite Is made to'blend with 
the finite, to stand visible and, as It were, attainable there. 
By symbols accordingly la man guided, made happy, made 
wretched. He everywhere finds himself encompassed by 
symbol. The universe is hot one vast symbol of God ." 1 ? 88 

We have attempted oolv a study of one aspect of Hindu 
religion and cal tore. Fn India, culture, religion and language 
are extremely varied. Yet each of these haa Influenced the 
others. Separating them completely from one another Is almost 


1758. Thomas Carlyle. Sartor flesorto, p. 280. 
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Impossible. They have preserved indlv'duallty, while 
permitting assimilation of exterm! fltmer's 

In all the varieties of Hindu religion and culture, and in 
the variety of languages spoken, there Is a golden thread of 
unity. The Hindu ethos is unmistakable. The Vedas represent 
the most ancient source for everything Hindu, religious or 
secular. The many recensions of the Vedas, the lengthy epic9 
and puranas , the varied Kalpa-tutras , the numerous Dharma- 
dastras , the upavedas and the diverse systems of thought will be 
perplexing to those lacking Interest and actuated by prejudice 
aua self-complacency. Throogh all these however runs a golden 
thread connecting them so as to place each In Its respective 
place, revealing to the scholar the unity In diversity. The efflux 
of millennia, the terrible onslaughts of foreign hordes bent on 
annihilating the native culture, and Intimate political and 
Industrial contacts with the West have not Impaired this unity. 
Hsrein lies the secret of the continuity of Hindu tradition. 

The study of one aspect of this tradition may create the 
impression that It Is the only one that Is Important and worth 
studying. This is not because the others are not brought In 
here, but because all are but Integral parts of one tremendous 
whole which seems vast and incomprehensible like the infinitude 
of God Himself. Hence this study is of a part only of that 
Infinity which seem* to defy comprehension. 
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GLOSSARY 


ebhaya : pose of the hand of the Icon conveying freedom from 
fear for the devotees. 

abhlcara : rite done for a malevolent purpose, 
abhlgamana : morning worship. 

abhyavaharlka : relating to food preparations and their 
offerings. 

acamana : sipping water with the ntterance of mantras, 
acamanlya : one of the kinds of attendance (npacara). 
acarya : spiritual preceptor, director for guiding temple 
construction and Installation ceremonies, 
adhlkarana : section In the Parva mlmamsa sutras and Brahma 
sntras treating a particular topic, 
adhvan • stage In the manifestation of Saktl. 
adhvaryn : sacrificing priest following the yajorveda. 
adhivasa : preparatory rite to Invoke the presence of the deity 
In an Icon before worship. 

agoeya : belonging to Agnl, a term used by the Vaikhanasa 
texts te refer to the Pancaratra Agama. 
ahnika : routine of work to be carried out during the day. 
alsvarya : lordship 

akarsana : attracting an absent person into one's person by 
mantras. 

aksasutra : a string of rosary seeds, 
amurta : not having corporeal form, 
anganyasa : nya»a done on a limb of the body, 
angnllnyasa : nyasa done on fingers, 
antaryaga : mental (or Inner) worship, 
antaryamln : Inner controller, 
anuyaga : partaking the food offered to god. 
aparahna : |the fourth part of the day time, 
aprakrta ; non-material, not a product of matter. 
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aradhana : worship of God. 
arani * piece of wood for kindling fire, 
aratrlka * waving of light before the Idol, 
area : Idol for worship. 

areaka : priest officiating for offering worship to God la temple. 

argbya : water offered to the deity or gacst as the first Item of 
attendance. 

arthavada * glorlficatory passage not to be taken literally, 
asana : posture : sitting posture of the Idol, 
avabrtha: ceremonial bath in the concluding session of a 
sacrifice performed on the last or ninth day of 
festival In the temples. 

avahana : invoking the presence of the deity, 
avatara * divine descent of God 

bahlryaga external worship 
bala strength. 

ballbera : name of one of the idols in temples used for offering 
the dally oblations, 
bbagavata a devotee of God 
bbogasthana • places of enjoyment, 
bbogopakarana . means of enjoyment, 
bhupura : common edging In the yantra. 

bhutasuddhi * The process of mentally purifying the elements 
constituting the human body and creating a pure one. 

blja : essential syllable in a mantra 

binda : concentrated and ondifferentlated part of Saktl just 
about to create 

brahmao • the priest of the Atharvaveda 

brahmandakosa : the fifth stage la creation representing the 
evolution of the samkhya categories 

carya name of the fourth dlvlaloa of Agama text, action, 
caturatmya : group of the four vyuha deities constituted 
together for worship. 

ciccbaktl saktl manifested through the self. 

devalaka : those who earn their livelihood by worshipping God. 

dhruvabera : Idol which Is permanently fixed In the gatbhagrha 
of the temple. 
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dhopa : offering of Incenae. 

dhvajarohaDa : mounting the flag is the flag staff marking the 
commencement of the festival, 
dhvajasthamba : flag staff. 

dhvajavarohana : bringing down the flag in the flag stall mark* 
Ing the conclusion of the festival, 
dlksa : Initiation, 
dlksita * one who gets initiated, 
dips * light waved In the presence of an idol. 

ekanttn : exclurively attached to a single deity, 
ekantldharma : the trait (nature) of the ekantin. 

gatha : verse not belonging to the Vedas, 
garbhagrha : sanctum sanctornm. 

h<tvi$ : r>fferine, especially of food preparation, to the deity, 
botr : priest of the Rgveda. 
brdyaga: mental worship. 

Ijya i aet of worship. 

jagrat : waking state. 

japa : mental repetition of mantra or the name of God, 
jlvakosa : last stage of creation representing emergence of all 
animate belnga. 

jnana : first part of the Agama text containing the knowledge 
of ultimate Reality. 

kalnkarya service to God, elders, 
kalvalya . self realisation, 
kala ; pure manifestation. 

kalpadevalaka I those who earn tbelr livelihood by worshipping 
God after getting initiated, 
karanyasa : nyasa done on one hand with another, 
karmabera : idol receiving daily worahlp. 
karmadevalaka : those who earn their livelihood by worshipping 
God without getting initiation, 
kalesa t pitcher. 
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katlhasta * band pose of the Icon, the hand touching the waist, 
kosa : form assumed by Saktt. 

kriya * third division of the Agama text—dealing with the 
construction of temples and installation of Idols, 
kumbya utterance to ensure good conduct 
kutastha purusa • purusa in the collective sense of all selves, 

lllavibhutl: manifestation for sport, 

tnahotaava : annual festival In temples 
manasayaga inner worship. 

mandala : circular design to concentrate divine powers, 
manipravala . admixture of gem and coral, referring to the use 
of Sanskrit and Tamil expressions In Valsnavlte 
writings. 

mantra * spiritual formula 
mantra nyasa : nyasa bringing fitness to worship, 
maraoe : rite to kill the unwanted person, 
matrka : letters forming part of mantra 
matrkapltha : pedestal for matrkas. 

mayakosa : second stage in creation marking the beginning of 
material creation 
mudra hand pose 

mnla bera : principal Idol fixed permanently lo the garbhagrha 
of the temple 

molaprakrti primordial matter, 
mum : having corporeal form. 

nada . indistinct sound possessing light, 
nadl tubular duet. 

nadlka : duration of time equivalent to (hat of 24 minutes, 
nalvedya : offering of food preparations to the deity, 
mgada : words used simply to address (call) another. 

nirmalya . remnant of sandal, garland and others already used 
for God. 

niskala • partless 

nityavibhutl: highest place of glory of God. 
nltyodlta ever manifest. 
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nlyata: Inner controller. 

nyasa : aelf surrender, mental process of infusing potency Into 
the object by toncblng It. 

pancakala : five fold division of the day. 
pancaratnka : follower of the pancarstra tradition, 
pancasamskara : five fold consecration, 
para : supreme form of Vlsnn. 

parathayajana : worship offered to the deity for the sake of 
others, done In temples. 

parlcaraka : assistant to the priest In the temple, 
parlsecana: spuakhng of water around the food served for 
eating. 

pa8a• bondage, 
paau: living being, 
patl * Lord. 

pnrnsartha : aim, pursnit In life, 
paus.tka karma : rt e conducive to welfare, 
paviuaropana : decorating the idol with pavitra, a garland of 
nice threads of various colours, 
plnda : consonants occarlng between blja and other letters, 
plstapasu : effigy of the animal made of flour, 
prabandha: ai,y literary composition, Nalaylradtvy&prabandba 
In Valsnavlsm 

prajna : state of deep sleep 
prakara : enclosure in a temple, 
prakasa : illumination or manifestation. 

prakrtlkosa : a stage of Saktl in which the gods get their 
consorts 

pranapratlstha • installation of life in the yantra or idol, God’s 
taking His place there 
prapattl : self-surrender. 

prasntlkosa : a stage of Saktl oat of which the deities Issue forth, 
pratima : Idol. 

pratas : the first pert of the day time, 
pratlstha : Installation of the idol. 
pr» tyabhijoa: recognition. 
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pradurbhava : descent of Ood Himself 

pcadurbhavantara - descent of parts or portions or anything 
which belongs to God. 
prayaseitta - act of expiation 

pundra : the ornamental mark worn by a devotee. 

pnrascarana : preparatory rite. 

purvahna * the third division of the day time 

puspayaga worship of God with flowers. 

putraka : second kind of aspirant requiring Initiation. 

sadgnnya : group of six qualities. 

sadhaka : third kind of aspirant requiring initiation. 

sakala : having parts 

saktt : potency. 

saktlkoia : the stage or body of Sakti which (i concerned with 
suddhasarga. 

saktlpata : descent of God's grace. 

salokya : state of moksa in which the self coexists with God. 
samadhl: undisturbed resting of the self In God. 
sangava * second part of the day time, 
samhara : withdrawal of speech, 
samharanyasa : nyasa done to create dissolution, 
samkrantl * the time of transit of the sun from one to the next 
division of zodiac 
samipya * fellowship with God. 
samjna * name of the deity occurring to the mantra, 
sampradaya : tradition, 
samproksaoa consecration 

samyama : performance of good deeds for the benefit of the 
Brahman 

santa * Inactive. 

santika rite for removing the evlla. 
santodita : periodically manifest. 

sarupya : transformation of the body, divine In appearance, 
satkaryavada : theory that the effect has prior existence in the 
cause. 

sattvata • follower of the Paacaratra. 
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■amaylo : the first kind of student who begins to get initiated, 

saumya : gentle, Valkhanasas refer to themselves by this word. 

aayam : the last part of the daytime 

sayana : reclining posture of the Idol, 

taynjya . Intimate union. 

aesa : subordinate to God 

seva : service. 

anapana : giving bath to the Idol, 
snapanabera : Idol getting hath. 

■panda : vibratory movement, 
arstlnyaia : nyasa dooe to create poteocy 
■thitl: standing posture of the Idol, 
sthltmyasa : nyasa done to secure potency, 
svadhyaya * study of one’s Veda, 
svapna : giving bath to the deity. 

svarthayajana : worship for on^’s seif, done In the house, 
avayamvyakta : a holy place or ahriue which manifested by 
Itself. 

■ubhasraya : Idol, seat of the suspicions one (God) 
snddhasattva : pure sattva without any tinge of rajas and tamas. 
susuptl . deep sleep 

taljasa : dream state, 
tanmatra : subtle element. 

tapa : marking the upper part of the arms with heated emblems 
of conch and discus 
tejas : splendour, might. 

tlrodhana sakti : God’s power to make the self loss the real 
knowledge. 

turlva : transcendental stage 

turlyatlta * the stage beyond transcendence. 

uccatana : rite to ruin an adversary, 
udgatr : priest of the Samaveda. 
odlta : active. 

unmesa : awakening of Sakti. 
upabrahmanam : supplementary to the Vedas. 
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Upacara . attendance. 

upadaoa : collection or gathering of the materials for worship, 
upanayana : Investiture with the sacred thread, 
utsava • festival. 

utsavabera : beta used during festivals. 

varamudra * hand poae representing the grant of boon, 
vlbhava * divine decent 
vlbhutl: prosperity of God. 
vfdvesana : rite to control the enemies, 
vlmana: structural part of the temple containing the main 
shrine. 

vlmarsa : self consciousness of the Supreme Being. 

vlt^a: virility. 

vlsarga: aspirate sound. 

vlsarjana j Bending away (of God). 

vlava : waking state 

vyuha : self division, 

yajatnana rich mao who undertakes the work of construction 
of temples. 

yantra : metallic plate containing diagrams with the latters 
constituting the mantra of the deity written on 
specific places In the diagram. 
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